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Introduction 


Wilfred Cantwel! Smith, a noted scholar of religious sciences with a focus 
оп the study of Islam, once anecdotally compared the dilemma of present- 
day Muslims with a driver looking for vacant space in a parking lot and 
confronted with а ‘No Parking’ sign. He stated that a diligent driver 
‘would strictly follow the sign and abstain from parking his vehicle illegally. 
A less diligent one, though giving full regard to the dictare of the sign, 
would still park his car but not without remorse, Those who believe that 
disregarding the sign would not be too gross a breach of conduct would 
park the car and hope to get away with ir without any repercussions 
There would also be those who would consider the sign itself to be 
dubious and a practical prank by chose simply mocking outsiders to their 
bourhood.! Ir can be inferred from Smith's analogy that he considers 
the sign to be signifying a normative standard of excellence enjoined upon 
the Muslims co which they аге ideally required to adhere, There are some 
who follow it at all times and there are athers whe try to do so most of 
the time and in most aspects of their lives. There are others who do not 
regard it as incorrect but still are more relaxed in following it diligently. 
"Those who disregard the sign itself as dubious and inauthentic, or simply 
unnecessary, can be taken as a reference to those who do not believe in 
religion or arc agnostic. 

This last category, howeves, should have one more entry: there ме some 
among the Muslims who are as staunch in their beliefs as, may be, the 
diligent ones, with che difference that the former do not give regard to all 
the religious instructions simply because they have been there for a very 
long time or have been unreservedly accepted by others as authentic. They 
only submit to those which they consider ‘truly genuine’ and ‘divinely 
ned’. This group of Muslims one can refer to as the Ahl al-Qur'an 
with the study of their history and beliefs thar the present study 
is concerned. 


2 QUESTIONING THE AUTHORITY OF THE PAST 


АМ al-Qur'an (People of the Quran) refers to а disparate set of 
movemens and ideologues—daving from late nineteenth century onwards 
in South Asia—associated with those who uphold the Quran as the only 
sacred text which Muslims need co follow in mauets of sheir beliefs and 
practices. All other ‘signs’ (not in a Derridean sense but the one cited 
above from the writings of Smith) or non-Quranic material 
in the form of Hadith along with classical Quranic 
jurisprudential compendiums are disregarded hy them to varying degrees 
at che expense of centralizing the importance of Quran, in various ways, 
as a source of religious guidance. They uphold the Quran as the repository 
of all such details which atc required by the Muslims in the observance 
of their religious deeds. Or, alternatively, they emphasize the importance 
‘of Quranic ideals and principles purportedly supportive of independent 
reasoning and critical of stagnancy in religious thought and stalemate in 
its spirit—for a re-intespretation of Islam in order to bring about 
congruity between Islam and che challenges of modernity. Such Quranic 
ideals and principles, broadly defined or understood by chem as 
emphasizing equity, justice and radomalite among other aspects, are 

waked to undermine other sources of religious guidance on the pretext 
cof latter’ incomparibilire with the former. In chis way, the Ahl al-Qur'an 
support iheir arguments both historically and theologically to develop а 
larger discourse on blamic reform calling for a fresh interpretation of 
Quran, revision of its theological-scholastic basis and possibility of 
dynamism in Islamic law. 

The purpose of the present study is to locate, within the historical 
context of British Punjab and later independent Pakistan, the origins of 
the various Ahl al-Qur'an movements starting in the lare ninctesath 
(mainly from the writings of Sayyid Ahmad Khan among others) and early 
twentieth century and ehe trajectory of their ideas as espoused by various 
ideologues during different periods. It should be noted thar АН al-Qur'an 
has been used as a generic term in the present study. Since the АЫ al- 
Qur'an refers to more of а reformist religious discourse rather chan a 
group assembled under a single banner oF monolithic religious doctrine, 
no precise date can be given for their origin nor can any individual be 
credited for establishing it single-handedly. 

This study is aimed at making significant additions to the current 
academic debares on the diversity and dynamism of various aspects of 
South Asian blan! while contributing to the study of the АМ al-Qur'an 
movements, а field hitherto ignored in Western academic circles, In 
looking at the Ahl al-Quran movements, the present study will focus, 
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specifically, on the debates and contestations about religious reform in 
British India during the kte nineteenth century, theological polemics 
among Ulama of various persuasions about the authority of the past in 
determining religions beliefs and practices, and the politics relating ro the 
adoption of a particular interpretation of Islam by the power elites of 
Pakistan for the purposes of legitimizing and consolidating state 
authority. 

‘Central to this study is the significance of the Ahl al-Qur'an ideas and 
 movemenis in initiating a critical reassessment and questioning of texts 
especially Hadith—previously regarded as sacred or held in high esteem 
Insofar as they are believed to have served as sources of guidance and 
authority for Muslim beliefs and practices. Te will be shown how Ahl al 
‘Qur'an movements have carved out a distinct discursive space where new 
ideas about the Prophet and the authority of his words and actions could 
be discussed and its relevance vis-a-vis Quran as a binding source of 
religious guidance could be estimated. In doing so, they initiated an 
entirely new approach toward Islam and its sacred scripture that questions 
ihe relevance of the works of classical jurists, exegetes and traditionists 
and does nor invoke the authority of the past. The study will also focus 
оп the role played by various ideologues, especially Maulwi Abdullah 
Chakealawi (d. 1916), Khwaja Ahmad-ud-Din Атгизап (d. 1936) and 
by Ghulam Ahmad Parwer (d. 1985), in defining the theoretical 
groundings of their respective Ahl al-Qur'an movement and establishing 
their organizational structure, mainly in che Punjab.* 


1.1. THE Review or LITERATURE 


After this brief preview of the Ahl al-Qur'an ideas, the following pages 
will now give a comprehensive overview of the historiographical 
approaches to the study of the multiple strands of socio-religious reform 
‘movements by scholars of South Asian and Islamic studies, Later in the 
chapter, а research framework for the critical evaluation of the Ahl al- 
Qur'an and other relared themes highlighted above will be outlined. 
Since the Hadith and various aspects of its study is a recurrent theme 
in the present work, this section begins with an overview of Hadith 
studies, its relevance to Islamic faith and the recent controversies 
surrounding, is historiciry.” This is followed by an assessment of the 
academic writings on the discourse of reform in South Asian Islam. Ie will 
highlight the information gaps that exist in the present corpus of 
liveravure—especially with regard vo the Ahl al-Qur'an—and also some of 


4 QUESTIONING THE AUTHORITY OF THE PAST 


the conceptual problems which have progressively been addressed by 
various scholars over a period of time. 


1.1.1. Dispurarions REGARDING THE AUTHORITY AND 
AvruNTICITY OF HADITH IN THE WESTERN ACADEMY 

Hadith refers to the words and deeds transmitted on the authority of the 
Prophet which convey details aboue the actions he performed, approved, 
disapproved or condoned, along wich his statements and sayings on 
various occasions in response to different situations. A complete Hadith 
consists of à text (ir) and information about its chain of transmitters 
(фла). In more precise terms, nad is the list of names of those who опе 
after the other transmitted the information until it reached him who 
currently reports it^ The knowledge of Hadith (pl, Ahadith), acquired 
through a scholarly command of its various related fields of learning is 
vital for an understanding of the different aspects of Muslim faith and its 
history. The vast corpus of Hadith literature docs not only record in 
minute detail each and every aspect of Prophet Muhammad's (твин) 
public and privat life or the moral exhortations he made to his followers 
and adversaries alike, bur is also considerably relevant for an interpretation 
of the Quran and information regarding the principles of Islamic law and 
polity. Another key term in Hadith studies, which is mostly taken to be 
synonymous with Hadith in iss meaning and scope, is thar of Sunnar. 
While Hadith isthe narration of the behaviour of the Prophet, Sunnar is 
the law or practice deduced from this narration. In other words, Hadith 
is the ‘carrie? and ‘vehicle’ of che Sunnat” 

While the question of the Propher* authority and authenticity of 
Hadith literature is a seriled one for the proponents of Hadith, the Ahl 
al-Qur'an seek o reappraise the notion of whether the Prophet had, in 
the firse place, any authority outside that of the strict precincts of the 
Quran and whether Hadith or Sunnat are authentic means and reliable 
vehicles of its transmission for authoritatively defining the beliefs and 
determining the practices of the present-day Muslims, Hence, the Ahl 
al-Que'an—in different ways and to varying extents—challenge the 
relevance of Hadith as a source of guidance not just because they are 
sceptical of the historicity of Prophets recorded words and reported 
actions in the form of Hadith or Sunnar, but also because they question 
the authority of the Prophet in the first place on the basis of which 


derivations relating to Islamic beliefs and practices are made. 
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The historicity of Hadith literature had become controversial before 
the АЫ al-Qur'an in che modern history of South Asian Islam raised this 
issue. Te had started with the writings of such Orientalists as Gustav Weil, 
Alois Sprenger and William Muir in the later half of the nineteenth 
Century? Their main argument was that the Ahadith remained in oral 
circulation for more than a couple of centuries following Prophet 
Muhammad's (rav) death before being finally recorded in a wriwen 
format. What gave such revisionist discourses on the history of Hadith 
Further impetus were the contributions of Ignaz Goldziher” in which he 
had argued that the bulk of Hadith literature was the result of various 
social and political developments and conscious efforts of the community 
to respond го these developments in the matuce stages of the Islamic 


community." 


The most significant contribution to Western criticism of the historicity 
of Hadith literature was made by Joseph Schacht in the middle of the 
twenticth century. Schacht’ main concern dealt with the origin and 
development of law in Muslim асса» in the early phase of Muslim history 


and the wracking of the gradual processes involved therein which lead 
towards the evolution of a system of law that could be termed as Islamic 
soar it was based on the Quran and Sunnat, It implies, contrary to the 
commonly held view among Muslim scholars, that the system of law 
prevailing in the Muslim world for a period spanning well over a century 
after the coming of Islam was not based on revealed sources 
What makes Schächt thesis relevant to а revisionist estimate of the 
history of Hadith is his hypothesis that Sunnat remained a vague and 
undifferentiated concept signifying an emulacive pattern of not just the 
Prophet but of many other figures of reverence and scholarship as well. 
These included, most importantly according to his thesis, ideologues of 
law ог jusisprudential schools based in various major cities of the Muslim 
empire," It was only with the influential sccond/chird century Muslim 
jurist al-Shaf'i (d. Ан 206/лр 820) that Sunnat was equated exclusively 
with the ‘precedence of the Prophet’, given an overriding authority over 
all other ‘Sunnats’ or individual opinions of the jurists and elevated t» a 
divine status next only to Quran though not strictly subordinare to it. 
~ Alter Shaf'i had been able to prove convincingly that Sunaac occupies 
а divine status and that it has to be verified by a corresponding; Hadith— 
even if singularly repored—to be considered as valid and liable for 
acceptance, it was по longer possible for the adherents of ancient law 
schools to base their doctrines of law оп the authority of the rulings and 
actions of the Prophets Companions and prominent scholars among 
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them, Sunnat could no longer said to be best reflected in the practice of 
the community bur was required to give up its broad meaning of any 
precedent in the favour of Prophets normative behaviour and idealized 
practice as validated by a written account and furnished with strong Isnad 
basis, This development in Muslim jurisprudence brought about by Shaf'i, 
forced the ancient law schools ко invest their doctrines with the authority 
of the Prophet and to give up the use of his Companion’ reports in the 
making of law. Hence the rulings and sayings of the ‘patron-saine 
Companion and successive scholars identified with che ancient school, 
according to Schacht, had to be fabricated with fake nads. This process 
of projecting the legal doctrines backward from che successors of the 
Prophet to his Companions and ultimately го the Propher began during 
the first half of the second century of Islam and continued well into the 
third, In Schach’s words: 


A great many traditions in the classical and other collections were pur into 
circulation only after Shaf is time: the first considerable body of legal :radirians 
from the Prophet originated cowards ehe middle of the second century, in 
opposition to slightly sarlier traditions from Companions and other authorities, 
and co che living tradition’ of the ancient schools of law: ... the inade show 
a tendency to grow backwards and zo claim higher and higher aurhoriry until 
they arrive at the Prophet. 


‘This linking of a doctrine with а saying of the Prophet had co be done in 
order vo guarantee the prevalence of ones doctrines over and against the 
competing ones while giving it a distinct and exclusive outlook in this 
process, It is this need for backward projection of the doctrine back to 
the days of the Prophet that, according to Schacht, resulted in a 
widespread fabrication of Hadith, 

Since the publication of Schacht work in 1950s, the trend has been 
either co support or reject his thesis, or at she most make slight adjustments 
to it in the wake of additional rescarch material as it becomes available 
while accepting as valid bulk of the arguments put forward by bim. 
Among most avowed supporters of Schachrs theory are John 
Wambmugh.” Martin Hinds, Michael Cook and Patricia Crone wha 
have carried his argument to the radical extreme of questioning the 
historical origins of Muhammad as a Prophet and the possibility of Quran 
being ‘authored at а later period than being generally claimed and 
believed. Some Muslim and Western scholars alike have refuted Schachrs 
thesis. They include D; Muhammad Hamidullah," Mustafa al-Azami,' 
MZ. Siddiqi,” Fuat Sengin,” and Nabia Abbott.” The third group of 
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scholars can be further divided into two categories. The first among them 
agree with Schacht in regarding, as spurious zhe traditions as they are 
found in che present day written collections. Hot they do net accept the 
claim that there were no traditions in circulation for such a long period. 
Scholars with this point of view include Noel Coulson." John Burton," 
David S. Powers? and G.H.A. Juynboll." The other sub-category ofthese 
scholars have their differences with regard to methodology of dating the 
traditions to determine the extent and possibility of its fabrication. They 
include Harold Motzki,” Joseph van Ess," and Gregor Schocler* 


1.12. STUDIES ON MODERN SOUTH ASIAN ISLAM 
A number of earlier and recent studies on modern South Asian Islam have 
helped broaden our understanding of the dynamics of Muslim politics 
and discourses on reform of Islamic traditions after the formal loss of 
political power in 1857 and the concomitant ascendancy of British 
authority in South Asia, In this regard pioneering work was done by Aziz 
Ahmad” whose book continues to be quoted in every major study оп 
‘modern $ош Asian Islam. It would be true to say that Aziz Ahmad laid 
down the initial framework for analyzing this turbulent phase in the 
history of South Asian Islam. Although Ahmad dealt with every major 
Muslim movement and their leaders it was left for successive generation 
of Western and South Asian scholars to expand on various themes 
explored in his book and give detailed accounts of important religious 
groups. In the subsequent decades a number of studies were carried out 
dealing with the Deoband, Barelwi” and Ahl-i-Hadith” movements 
Some of the important religious seminaries were also studied at length, 
especially Nadwa™ and Farangi Mahal," Among 'heretical groups, the 
Ahmadiya movement?—unanimously censured by all non-Ahmadi 
Sunnis (and Shi'a) as being outside the pale of Islam—has received 
‘considerable amention. 

While the literature on South Asian Islam is rich in information about 


those religious trends and movements considered politically relevant, there 
exists hardly any detailed work on the АМ al-Qur'an in Western academia. 
The sole exception is the work of Daniel W. Brown which is the only 
study in modera Western literature on Islam that comes close to dealing 
with the АЫ al-Qur'an.” Yet this study, too, is rather sketchy since the 
author has relied mostly on secondary literature for the literature produced 
by the proponents themselves is hard to access. This has resulted in some 
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factual errors and a lopsided representation of the views of important Ahl 
al-Qur'an figures 

The leading scholars of South Asian Islam have also given negligible. 
attention to the АМ al-Qur'an and have erred in analyzing their religious 
doctrines. Aziz Ahmad has described diem as а “fundamentalist splinter 
group of Ahl-i-Hadith’ while Francis Robinson has referred to them as 
puritanical. Barbara Metcalf attributes the origin of Ahl al-Quran to a 
bitter internal dispute among the Alv-i-Hadith and does no: take into 
reckoning the context of late nineteenth and carly ewentieth century 
Punjab in which these movements emerged.” The main flaw of these 
explanations is the linking of the Ahl al-Quran with the Ahl-i-Hadi 


Hadith. In chis presumption he is guided by the facr thar Машы 
‘Abdullah Chakralawi, Khwaja Ahmad-ud-Din Amritsari and Aslam 
Jayrajpuri—important figures related to Ahl al-Qur'an mavements—share 
an АША Hadith ancestry to different extens. Машо Abdullah was a 
professed Ahl-i-Hadith follower for а long time and praver leader at one 
of its oldest and major mosques in Lahore named Chinivan Wali Masjid. 
Ahmad-ud-Dins mentor Ghulam-ul- Ali Qusuri was ап important Ahli- 
Hadith figure of Amritsar and catored many of its influential scholars, 
Aslam Jayrajpuri’s father Salama: Ullah }аутайрш was а known Abbie 
Hadich scholar in the service of Bhopal state under Navab Siddiq Hasan 
Khan 

From these details about the background to the life and ideas of Ahl 
al-Qur'an ideologues, Metcalf and Brown have erroneously inferred that 
АМ al-Quran is a logical continuation or culmination of die dogmatic 
approach adopted by the Ahl-i-Hadich. In the light of the research. 
framework that will be outlined for the present study, it will be shown 
that such а description of Ahl al-Qur'an religious doctrines is flawed 
insofar as it overemphasizes the religious background of the ideologues 
without probing into their actual writings or problematizing such 
categories as seripruralist Islam, 

This lack of careful scholarly attention given to the Ahl al-Qur'an may 
well be attributed to che fact that che relative strength and impact of their 
ideas have been estimated as confined to a rather limited section of the 
population. It has generally been presumed chat the Ahl al-Qur'an never 
reached a level of influence where they could be regarded as politically 
relevant or capable of disrupting the established norms, practices, and 
beliefs of die overwhelming majority of South Asian Muslims, The present 
study would help revise such assessments about the theological 
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underpinnings, historical contexts and the relative suengilis of the various 
Abl al-Qur'an movements 


1.1.3. THEORETICAL DEBATES ABOUT SOUTH ASIAN ISLAM 


The historiographical trends concerning the history of South Asian [slam 
and Muslims have invariably boen shaped by various academic debates 
and political considerations. In analyzing these recent theoretical debates, 
ап asempr has also been made to contextualize their ideas from а 
historical perspective 

Scholars of Islamic studies have, for a long period of time, perceived. 
Islam as an essentialized category. Among these scholars may be included 
Muslim academics as well as those trained in traditional Islamic studies. 
The underlying presumption has been that Islam can be understood by 
studying some sacred texts, like che Quran, from which the laws, practices, 
ethics and moral code are derived and the social behaviour of all the 
Muslims regardless of cheir culrural milieu and historical experiences— 
determined, This encapsulation of Islam within textual authorities has 
been responsible for the erroncous presumption that the Muslim 
community is remarkably homogeneous, 

‘One notable exception in this regard is Muhammad Mujecbis work on 
the Indian Muslims published in the 1960s. He took note of the diversities 
of Muslim communities in South Asia and argued that this diversity only 
served to exalt the idea of unity. Не cautioned against confusing the 
“identity of the Indian Muslims as believers in Islam with their identity 
as a distinct body politic, as а nation, which they never were and never 
wanted to bec" Mujeeb did noc elaborare upon a theoretical framework 
for the study of the plurality of religious traditions of South Asian 
Muslims 

In the 1970s the question of the plurality of religious traditions in 
Islam came to dominate the intellectual debate. The sociological and 
anthropological exploration of South Asian Islam carried ош in a special 
volume of Contributions го Indian Sociology in 1972, devoted exclusively 
vo the Muslim co of Souths Asia, lid down the discursive basis 
for a new approach of critical inquiry in this feld," Imtiaz Ahmad, a 
sociologist by training based at the Jumia Millia, Delhi, published a series 
‘of volumes on the ricuals and religious practices of various Muslim groups. 
in the years that followed, His main argument was thar the study of South 
Asian Islam and Muslim communities had long been considered the 
domain of Historians, ‘Islamicists’ (academics working on Islam) and 


10 QUESTIONING THE AUTHORITY OF THE PAST 


Orientalists who had, due to disciplinary bias, occupied themselves with 
studying textual sources and deriving their opinions thereof, It was on the 
basis of these textual sources that they had come co regard Islam as a 
closed system of well-defined beliefs and practices and Muslims as a 
monolithic community which exhibited a remarkable uniformity of 
outlook and shared a considerable amount of religious and doctrinal 
values. Ahmad accused such scholars of basing their opinion on a 
preconceived ideal of orthodox Islam derived from the Islamic sacred texts 
which Muslims strive to follow or conform to. In their studies these 
Islamicists had been contending chat “Islam could be described in cerns 
of certain clear-cut theological and philosophical principles and an 
accompanying social system, and the study of Islam was restricted 10 those 
aspects of the religious system to the exclusion of other facets, ™ 

Ahmad identified two serious limitations of such a concept of Islam 
and the Muslim communities. First, ic confuses che formal religious 
ideology of Islam with the everyday beliefs and practices of Muslim». The 
yawning gap between the two could not be addressed within the inhibitory 
conceptualization of the religion as a closed system made by the 
Islamivists, Second, it overemphasizes specific Muslim groups and гур 
which adhere to ‘scriptural Islam’ to the exclusion of a number of other 
local Muslim traditions.” 

In order to retrieve these local traditions, beliefs and practices and 
actempt to establish а parallel discourse on the plurality of South Asian 
Islam juxtaposed co an allegedly monolithic conceptzaliation of Islam by 
historians and Islamicists, Imtiaz Ahmad took recourse ro the ‘scientific’ 
disciplines of sociology and anthropology. Ahmad's contention was that 
Islamicists and Historians saw Islam, derived from wrixen sources, as a 
world religion unfolding in а common uniform pattern. Sociologists and 
anthropologists could. instead, credit Islam with an autonomous role and 
а dynamic spirit shaping the course of its destiny in response co peculiar 
local demands and temporal sertings.* In his own conceptualization of 
South Asian Islam, Ahmad arrived at a hierarchical gradation of ‘slams’ 
in South Asia and described the level of equilibrium between them. 
According to Ahmad: 


The fet level of Soush Asian Islam comprises of she belik and values thar 
are traditionally described as orthodox Islam. They are derived from the Islamic 
religious texts, and command the awe thar commonly attached w sacred 
рихерв. ... However; these beliefs and values are sentially ideals enjoined 
upon all Muslims. Correspondence between therri and actual behaviour is a 
more open question... The second level oF South Asian Islam includes beliefs 
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and values of a more limited spread, They are not derived from the Мате 
literature, and it is nor necessary that they must always accord with the beliefs 
and values of orthodox Islam. Sometimes hey may even be opposed and 
antithetical w she latter. However, hey ave regarded by the Muslims who hold 
thew as truly Islamic... The third level in South Asian Islam comprises of 
belies and behaviours described by social anthropologists as pragmatic religion. 
їс contains a large number of non-philesophica! elements such as supernatural 
theories of disease causation, propitiation of Muslim saints, and, occasionally 
a least deities of the Hindu pantheon or orker crude phenomena as spirit 
Possession, evil eye ete. Мох of the elements of South Asian Islam at this level 
are sronaly antithetical to the belief and values prevalent at the other sro 
levels and are so regarded by Muslims. ...The three levels identified above exist 
side by side and each is popularly included into the corpus of belies and 
behaviours characterized as South Asian lem. I: is perhaps the simultancous 
presence of shese three different levels that has made South Asian lam ar once 
rigid and clastic" 


‘This dichotomy and gradation of religious traditions was denoted by 
Ahmad and other scholars along the binaries of Orthodox-Heterodox or 
Scriptural/Normative and Popular/Folk or Local/Customary Islam. Others 
svete different taxonomies to ther. Ali Asani differentiated between a 
ic Tradition’ whi peal and popularity 
the rural, iliterate masses was characterized ‘variously as the folk, low or 
Jile tradition’. Contrasting or complementing this Rustic Tradition 
the more sophisticated, intellectual facet of Islamic civilization that 
developed in urban arcas under the cultural influence of the important 
Muslim clie of Persian or Cemal Asi Oy, as Anwar Alam 
recently remarked in the context of Muslim presence in European 
multicultural societies. chere is a bi-polar, totalizing and homogenizing 
feature of ‘Scholarly Islant in comparison to а multiple, fuzzy and none 
ideological character of "Everyday Islam! which promotes the prospect 
of social and political integration into society. 

While die merits of such а demarcation of levels in South Asian Islam. 
were disputed by other scholars—to which we will come shortly —i 
nevertheless, helped to expose the Islamicist and Historian's inhibitory 
framework, which was inadequately equipped to take note of ‘un-typicl' 
Muslim groups and their belief and practices and to address them in an 
academically fruitful way. Asim Roy has effectively summed up the 
limitation of the traditionally prevalent approach among such academics 
in these words: 


“on the basis of i 


among 
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‘The most common approach for chem (i.e. Historians and Islamicisis] has been 
to measure up all popular expressions of che religion against the norms, 
practices, aml presriprions of 'seripsural Islam, and crash everything tha fils 
to measure up into the dark and bottomless pit of folk’ Idam. The sheer 

nce of resording to this ill-defined and amorphous intellectual 
dumping ground of ‘folk’ Islam lis a the roots of an endemic failure on che 
part of Historians and Islamicists to offer a critical and convincing analytical 
frame to probe thls phenomenon. 


Roy then goes on ко cite examples from che works of certain notable 
scholars working in this field; For Mukammad Mujech, the practitioners 
of popular Islam were "partly converted”; for Peter Hardy “census 
Muslims", and for Francis Robinson “half Islamized peoples’. At the 
“popular level", according, to Aziz Ahmad, “Indian Islam represents a 
mosaic of demoric, superstitions and symcretsic belief > 

Ahmadi work generated a response from Francis Robinson. Writing 
from Historian and Islamicist’s perspective, Robinson found Ahmads 
gradations too tightly compartmentalized to allow for any dynamic 
situation in which the possibility of a high Islamic tradition eating into 
local custom-cenered tradition, and vice versa, could be conceived. For 
Ahmad, the only form of their existence is in complementation to each 
other as an integral part of а common religious system." Robinson, on 
the other hand, argued thar Islam offers a pattern of perfection for man 
то follow in every aspect of human activity as prescribed in the scripture 
and gathered together in the form of Sharia. The existence of four 
different legal schools in Sunni Islam alone and the prevalence of ‘non 
Islamic’ practices acquiring the force of law among che Musliais docs not 
preclude Robinson from inferring that the spirit of dynamism in Islamic 
religious tradition is towards che realization of a pattern of perfection, In 
his view: 


Islamic history, therefore, offers abundant evidence that there is а dynamic 
relarionship between Muslim societies and the pattem of perfection transmitted 
and exemplified by learned and holy men. More often than nor, over the past 
fourteen centuries, Muslim societies have moved towards a greater realization 
of that patrem of perf 


Robinson is correct in asserting that the idea of а permanent stare of 
equilibrium between scriptural faith and customary practice is 
fundamentally unkistorical and chat there is bound to be movement, one 


way or the other, 'berween visions of perfect Muslim life and those which 
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ordinary Muslims lead." The problem with Robinson and Ahmads 
hypotheses is that they both agree, in principle, an the existence of a 
normative or orthodox Islam constituting 2 pattern of perfection which 
seems то be an unchanging essence." In doing that both have erred in 
estimating the dynamism and variety of the scriptural sources themselves 
and che continuous process of interpretation to which they have been put 
over the course of centuries 


1.2. RESEARCH Framework 


On the basis of the historiographical survey and critique of Western 
academy's works on South Asian llam —and especially he АМ al-Qur'an 
moyements—it can be argued thar there is а lack of requisite information. 
and research framework for an academically fruitful inquiry of che Ahl 
al-Qur'an movements. In the following pages, critical insights will be 
offered in order to develop a research framework for a study which not 
only enriches the existing corpus оп South Asian Islam by providing 
баша! information, hitherto unavailable, about the АЫ al-Qur'an 
‘movements but also suggest certain theoretical correctives. This will help 
explore the plurality of religious traditions within South Asian Islam, 
deconstruct the inhibitory notion of a monolithie Islamic tradition and 


help fil the information gap about the Ahl al-Qur'an movements 


12.4. ISLAMIC RELIGIOUS TRADITIONS 
To begin with, эс а critique of Ahmad-Rohinson debate, this study argues 
that instead of referring to such heuristic labels as Orthodox or Heterodox 
Islam, a more appropriate teem of Islamic religious traditions is to be used. 
It is because such а term allows the incorporation of plurality of visions 
ond academically diverse approaches to the study and understanding of 
Idam. Within the repertoire of Iskimic religious traditions one can include 
such “scriptural” sources as the Quran, Hadith collections, and 
jurisprudcntial compendiums along with a wide range of other sources 
including historical chronicles, biographies of the Prophet, his 
Companions, and saints, along with hymns, travel memoirs, and more 
As Richard Eaton has noted, the significance attached to them by their 
adherents or believers is not entirely due to their perceived intrinsically 
divine origins or sacredness but because these sources are discursively 
located; ie. they are traceable in written or oral genres that have sufficient 
historical depth and credibility co lend them the weight of authority and 
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relate them in some way to che Quran or the Traditions of the Prophet.” 
Thus, Islamic religious traditions, including those which are scripture 
based— which, primarily, means the Quran and che Hadith—are not only 
diverse but are also h е, always subject to 
contestation and redefinition.” So there does not exist а conceptual basis 
for a mocmative or uniform pattem of excellence and a static пс 
orthodoxy. At the most, then, Orthodox Islam can be described, in 
Clifford Greets words, as an “Islam which strives to be Orthodox.” 

Inthe light of such an understanding of the Islamic religious traditions, 
the present study offers a differentiate interpretation of these traditions 
and а mote nuanced reading of the textual sources that have an impact 
in their making. It offers alternative perspectives on and revised view of 
the history of South Asian Muslims by emphasizing the multiplicity of 
ions in Islam by taking into cognizance its historical context 
and variegation of its forms. 


ically constituted and, ke 


1.2.2, ReticxTion or Istamte RELIGIOUS TRADITIONS AND ISNAD 
PARADICM 

Also, against the backdrop of inadequacy of a term like "scripturalis it 
has been argued hac those labelled as scripcuralists should alternatively 
be understood as espousing a 'reified tradition’ within the larger discursive 
space of Islamic religions traditions. The theoretical underpinnings of 
чай ше nor di from the 
esscntialism. They envision Islam as a 


those adhering to ieified Ila 
Islamicis construct of Islami 
closed religious system with clearly defined dogmas and practices, 
encapsulated in the works of che scholars of Islam, matchless in their 
eruditenes and piety, written hundreds of years ago with there being 
hardly any need or room for further improvement, addition or revision. 

‘As already pointed out, there is no denying фе existence of such 
traditions in che Muslim history or the attcmpes to enforce them as a 
normative practice or standard set of beliefs. What needs to he emphasized 
is dhat these reified Islamic traditions, as they were historically constituted 
їп the nineteenth century, in comparison ro any other period in the 
history of Muslims, were limited to certain groups who enforced (or at 
least tried to enforce) strict religiosity among their followers, claimed 
inspiration from the works of influential eighteenth century Muslim 
scholars, and exhibited а considerable difference of opinion and approach 
among themselves, The Ulama of Deoband, Ahl-i-Hadith and Barelwi 
schools—major theological schools of Sunni persuasion originating in 
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nineteenth century India but claiming ideological descent from such 
scholars as Shah Wali Ullah to varying dogrees— privileged specific aspects 
of the seified Islamic tradition or one textual source over others in their 
understanding of Islam. This is testified to by the emergence, and 
subsequent crystallization of doctrinal creeds and practices, of these Sunni 
groups." In this way the concept of reified Islamic traditions, in 
comparison to the Islamici concept of a timeless and ahistorical 
‘orthodoxy’, takes into account the historicity of these traditions, their 
discursive location, plurality of forms and the limits of their influence. 

The most important doctrinal aspect of the practitioners of тебей 
Islamic traditions, as highlighted in the present study, is their recognition 
of the implicit sense of connectedness’, described by William Graham as 
“isnad Paradigm’, which links the believers with the Quran and the 
idealized age of the Prophet in which it was revealed and implemenced to 
j. According to him, this paradigm is derived fom the central 
thority of Hadith which has been based upon the use 
of the Isnad or “supporting chains’ that accompany the marw (text) of 
every individual Hadith. The defining elements of rhe Isnad paradigm 
enumerated by Graham are: 


(1) derivation of authority primarily or even, in extreme cases, solely Fram 
2) linkage to а sacred, but historical, rime of origins of the tradition through 
13) а chain of personal ceansmision, the individual human links of which 
represent all intervening generations between that of the original source (ideally 
the Prophet ог one of his Companions) and that of the last reporter, This 
paradigen is, in turn, the mechanism or overt vehicle for the realization of 


тийди, the personal connectedness... It is the "golden chain of sincere 
Muslims” thar guarantees the Githfal copying, memorizing, reciting, and 
understanding of rexts—not only those of the Hadith, but those of rhe Quran 


and all subsequent works of Muslim piety and learning.” 


1c can be inferred from Grahams theorization that the authority of a text 
in traditional Islamic epistemology of the pre-print era has been dependent 
on the textual ancestry and authorship of the text as well as on the record 
of its dissemination. In the latter, however, oral rendition and recited 
communication was considered more credible in maintaining a reliable 
constancy of meaning as compared to the written text which was seen as 
harbouring a greater prospect of being misinterpreted. As Brinkley 
Messick has theorized: 
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“he gencral misseadabiliey of he [rien] medium was dangerously extended 
by the open v of the zeus themselves, An authors voice, and thus 
his presence and his cut, could be securely recovered only through the 
technique of recitation. All this was especially crucial in connection with the 
sere text and similarly неше authoritative кен, including БР manuals and 
hadith reports, which partook of the privileged quality of the reciced 
жо?" 


‘This is why the oral record of Hadith literature is hardly a discredit for 
its authenticity in the eyes of traditional Ula 

"The Isnad paradigm, thus, entails a personally guaranteed connection 
to а model past and authoritative transmission of religious guidance 
through reliable human beings epitomized for their virtue, picty and 
knowledge. It also establishes, for Muslims of the post active prophetic- 
revelatory petiod’, an unbroken connection with the idealized community 
existing under the Prophet." The authority of the past in the form of the 
Isnad paradigm nor only incorporates within its contours the textual 
authority—whether orally handed down from the past or preserved in 
written form—of Hadith reports, exegetical writings and jurisprudential 
findings of learned scholars of vetervears bur also a personal contact with 
the revered individual associated with these sources. 

А discursive link то the divine sources and pest authorities in the form 
of Isnad paradigm is the defining component in che reificarion of Islamic 
traditions, It is for this reason that a continued connection with and 

ithful preservation of this Isnad paradigm-—in which the Prophet, his 
Sunnar and Hadich, are followed by the exegetical and jurisprudential 
contributions of pious and learned scholars of Islam —has been the prime 
concern of such religious groups as the Deobandis, Ahl-i-Hadith and 
Barelwis. On the basis of it, they themselves have produced а whole 
corpus of literature dealing with Islam, its history. theology and other 
aspects relevant to the inculeation of a supposedly ideal practice of religion 
for an individual Muslim. Such Ulama’s idea of religious reform, 
consciously formulated and expressed in terms of a formal theoretical 
discourse, seeks to avert an ideal or idealized past, identifying historical 
possibilities along with the practical and programmatic forms of its 
realizacion, on the basis of which a strict adherence to norms, practices 
and beliefs of an individual Muslim is to be modelled. In borrowing a 
conceptual framework that is not strictly confined to the study of Islam, 
this component of the Ulamas ideology can be referred to as its 
problematic The Isnad Paradigm, on the other hand, serves as the 
iustifcatory component of this ideology or the thematic which refers to 
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an epistemological as well as etiical—or ia the present.context, 
religious framework supporting the claims of the problematic, the rules 
of inference on which ic relics and the validation ofits claims as historical 
possibilities and moral [tead: religious] justification of its principles.” 

The Isnad paradigm is a referential against which the refed Islamic 
traditions and the various reformist currents in discourse on Islam can be 
contrasted for an academic enquiry. In order то prove this point, reified 
Islamic religious traditions, based on the Isnad Paradigm, will be 
juxtaposed against the AM al-Qur'an movements which sought to severe 
this link wich the past by calling upon the Muslims to rely on the Quran 
alone for the derivation of their religious beliefs and practices. 


ov тик Аотномту 


The reformist current in the discourse on Islamic religious traditions, of 
which the АМ al-Qur'an movements are a major contributor and the focus 
of present study, questions the edifice of а hierarchical order deriving its 
sttengih from the authority of the past. lt finds fault with such an order 
which, in the interpretation of its proponents stifles room for independent 
reasoning or fresh inquiry in Islamic scholastic, jurisprudential or legal 
matters while continuing with centuries old interpretations of Islamic 
doctrines and divine scripures that are singularly incongruent with the 
dictates of modern rimes, rational-enlightened spirit and scientific 
developments“ 

While foregrounding such intellectual and religio-political 
considerations, the АЫ al-Qur'an rectify the supposed aberration in the 
reified Islamic traditions by developing a discursive space supportive of 
ideals of religious dynamism, independent reasoning. scientific-rational 
spirit and a fresh incerpretation of Islamic doctrines and scriptures. This 
they try to accomplish by questioning the validity of the edifice of Inad 
paradigm and its continuing, referential and reverential validity. While 
contemporary Muslim groups and movements aimed at articulating an 
authority and normacive-performatory modes of action firmly embedded 
in the лай paradiges, the Ahl al-Qur'ans Islam is made out of elision 

f such historical precedence and connectivity. They denounce—or at 
lease critically guestion ehe celevance or historicity of Hadith, question 
the findings of former excgetes and jurists, and | ison the Quran 
as the only authentic divine scripture worthy of providing guidance for 
Muslims and essential for projecting а universalisic vision of Islam that 


of 
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is tolerant, allembracing and rational. In deconstructing, seeking revision 
or questioning the relevance of the Isnad paradigm, Ahl al-Qur'an resort 
to a differential reading of the Quranic text, estimation of Prophets 
authority, historicity of Hadith sources and validity of jurispradential 
compendiums. The justficatory mode of these approaches towards the 
authority of past is derived partly—in addition to an undisputable belief 
эл their part in the room for frec enquiry envisaged by Islam—from ап 
alternative model of an ideal or idealized past. This idealized past dates 
back to the days of the Prophet and the immediate decades following bis 
death when the Quran alone, as imagined by the АМ al-Qur'an, 
determined the course of action in Muslim polity and religious-socieral 
affairs, This ‘post active prophetic-tevelatory period’, as narrated by фе 
Abl al-Quran, is ‘unalloyed" by Persian and other such influences—in 
terms of philosophical thought and epistemological parteras—inimical to 
she ‘true’ spirit of Islam, In this way, the АЫ al-Qur'an scholars seek to 
restore ta the Quran the primacy from which it was supposedly dislodged 
after the reign of pious caliphs resulting in the sapping of the rational and 
egalitarian spirit of Islam. 

Thus, che research framework developed in the foregoing paragraphs, 
offers а much needed corrective ro the prevalent misanderstanding among 
the scholars abour the doccrinal basis and historical origins of che АБ] 
al-Qur'an movements. What is most important with respect to the study 
of АМ al-Quran movements is that within the ambit of this research 
framework, it becomes clear that the ‘Quran-centeie’ approach of the Abl 
al-Qur'an movemens cannot be described as ‘scripcuralism’ as some 
scholars have done, 1с is because unlike che "Quran and Hadith only” 
approach of 'scripturilits such as Ahl-i-Hadith, the АЫ al-Qur'a 
disregard of the Isnad paradigm—resort to a fresh interpretation of the 
Quran, understanding of the doctrinal basis of Islam and ics legal- 
jurisprudenrial compendiums. Such an achievement is made because the 
АМ al-Qur'an do aot necessarily recognize the authority of the Prophet 
as the sole arbiter on the meaning of the Quran since they question che 
Propher's authority or suspcer the historicity of his recorded words abour 
such affairs. Also, they do not seek legitimacy from the scholars of 
yesterycars invested with esteemed authority on the account of their 
personal piety and eruditeness of scholarship. With such an approach, the 
АЫ al-Qur'an open up Islamic religious traditions for revision, reform 
and contestation and not to their reification. This will further be shown 
while discussing the religious ideas af various Abl al-Qur'an scholars in 
different chapters of the present study. 
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1.2.4. Tae Terv Ан. AL-OUWAN * 


In the present study, che term "All al-Qur'an? has been used as а ‘generic 
term denoting all those movements inspired by various individuals based 
mostly in Punjab during the twentieth ceneury—noewithstanding the 
differences, contradictory approaches in their respective stances, and a 
dislike on the par: of some among them to be labelled a distinct sect— 
who have challenged the Isnad paradigm in different ways. It includes 
within its contours a range of religious opinions based on а variety of 
theological presumptions leading ro different sets of interpretations in 
response to multiple socio-political and economic factors and historical 


Therefore, in the present study. Ahl al-Qur'an is primarily a referential 
то а peculiar intellectual endeavour in the ongoing discourse on Islamic 
reform which evaluates the contours of Prophet's authority sceptical 
looks at che authenticity of his recorded words and persistently seeks 
revisions of the estimated relative statuses of Quran and Hadith vis-à-vis 
each ocher and their respective capacities of guiding Muslims in matters 
of belief and practice. This helps emphasize that che Ahl al-Qur'an is not 
a term for an agreed upon dogma established along sectarian lines under 
a centralized authority or organization, But, while admitting thar they 
exhibit a variety of ideas on Quan, Hadith, Prophet, and other sources 
of authority from the past, those described in this study as Ahl al Qur'an 
groups and individuals still share the same discursive space insofar as they 
all challenge the imposing edifice of the Isnad paradigm. Hence, the use 
of this appellation is warranted by discursive similarities among the groups 
and individuals discussed in this study and not out of compulsion for any 
taxonomic convenience. This also explains why this term has been used 
for various individuals and organizations despite the fact that they 
themselves are opposed to their description as Ahl al-Qur'an.” Another 
reason for adopting the term Ahl al-Qur'an is that it helps avoid epithets 
like Munkiria-i-Hadith (Deniers of Hadith) and Chakralawis or Parwezis 
swhich—derived from the names of two among many Ahl al-Qur'an 
ideologues. ‘Abdullah Chakralawi and Ghulam Ahmad Parwez, 
respectively—have come to assume a rather negative connotation and do 
not serve the purpose of fruitful academic enquiry of the historical context 
and theological mooring of these movements. However, it should be 
noved that the term Abl al-Qur'an does not favour the groups as the crue 
adherents of the Quran and expounders of it teachings, as its meaning 
might sugges. 
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1.3. Source MATFRIAT FOR THE PRESENT STUDY 


The dearth of academic writings on Ahl al-Qui'an, as already poinced out, 
is largely because of the problems in accessing the written works of 
important Ahl al-Qur'an scholars and the journals published by their 
respective organizations. Also, по special effort was made to retrieve such 
sources because it was supposed that these movements were insignificant 
as they had Lapsed into oblivion without leaving a trace. Such an approach 
overlooks the fact that in developing the discursive space for contestations 
of fresh ideas about the Hadith, the Prophet and the Quran, the Ahl al- 

Quran contributed Quranic commentaries, histories of Hadith, 
biographies of the Prophet and polemical tracti. Their opponents, 100, 
responded with writings on these subjects. This vast corpus of hitherto 
unexplored primary research material, retrieved from various public and 
privare libraries, has served as the source material for the present study. 
‘On the basis of the critical evaluation of this diverse array of sources, the 
present study argues thar a historical probe into the origins of the АМ 
al-Qur'an movement and a comprehension of their religious tenets is 
central o the understanding of ihe discourse on Islamic reform in South 
Asia 

Other than the written works of the Ahl al-Qur'an scholars and their 
opponents, archival sources have also been used, But except for Chapter 
6, the colonial archival material has been of minor relevance to the present 
study. There is а lack of useful material relating to che Ahl al-Qur'an 
ilie archives. This is probably because the deus of the АЫ al-Quran did 
not directly challenge colonial authority nor did they incite polemical 
passion, albeit briefly and occasionally, co the point of threatening inter- 
communal and sectarian harmony on a noticeable level. This should be 
taken as a comment on the purposes of the maintenance of the colonial 
archive as an instrument for the politics of control and dominance rather 
than on the significance of the АМ al-Qur'an movements. 

"The variation of available sources and their contents help in 
substanciating the argument that the АМ al-Qur'an does not denote an 
undifferentiated loc of scholars organized under the banner of a single 
organization or common set of beliefs. The textual analysis of these 
writings, in the light of che theoretical formulations laid down, gives a 
comprehensive view about the historical origins, religious ideus and the 
influence of the Ahl al-Qur'an movements. Other than the purely 
historical context, the present study—by making a direct recourse to the 
works of the Ahl al-Qur'an scholars—derail the theological debaces on 
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which many of these movements were premised in order to offer a better 
understanding of their religious exposition. On the basis of these 
theological differences, it has been shown that the individual movements 
and their ideologues addressed concerns relating to the centrality of the 
Quran, limits of the Prophets authority and that of other authorities from 
the past in considerable variance to each other. The counter polemics, in 
theological terms, by the critics of фе Abl al-Qur'an, have been so 
presented as to delineate the plurality of opinion among the opposing 
Ulama themselves with regard to the discourse developed by the Ahl al- 
Qur'an. Such treatment of the available licerazure makes it possible to give 
credence to the stated hypothesis of variety in Islamic tradicions even 
among those espousing а reified version of Islam. In this way the twin 
purposes of providing information about the Ahl al-Qur'an and adding 
new theoretical aspects to the discourse on South Asian Islam have been 
served. 

For the research goal related to gauging the influence of the Ahl al- 
Qur'an movements or ideas in the discourse on Islam in South Asia, 
certain indicators have to be identified. The first among these indicators 
is the potential of these movements or individuals to generate a controversy 
inviting public attention, clerical backlash and possible intervention by, 
or recourse to, colonial authorities. This has been done in Chapter 4 
where Ghazi Mehmud Dharampal’s act of ‘apostasy’, declaration of faruat- 
kf (religious decree of heresy) against Maulwi ‘Abdullah Chakralawi 
and the litigation for vacating the Ahl al-Qur'an mosque serve as examples 
for the potential of these movements and individuals to generate 
controversy. The second important indicator is concerned with noticing 
the change in the religious ideas of the intended clientele of the АЫ al- 
Qur'an. They include the ‘college graduates’ and others with a oon- 
specialized training in Islamic sciences. The religious worldview of such 
Muslims underwent considerable change under the influence of the Ahl 
al-Qur'an writings and the discourse of Islamic modernism. The details 
of dis influence have been explored in Chapters 5 and 6. In these chapters 
the third indicator, concomitant with the preceding one, takes into 
consideration the theological shifts among the Ulama of reified tradition 
to prevent the alienation of Muslim subjects with similar non-madrasa 
educational backgrounds and exposure to influences of modernity. The 
last indicator measures the impact of Ahl al-Qur'an in the domain of 
politics. Ir has been established thar the Ahl al-Qur'ars discourse on Islam 
was not simply an academic exercise between the proponents and 
opponents about certain ideas and theological presumptions. As Chapter 
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6 indicates the discourse had implications beyond the confines of an 
intellectual debate, It bad а broader role in the context of the newly 
formed state of Pakistan where the ideologues and ideas related to Ahl 
al-Quran and Islamic modernism played no insignificant role in the 
shaping of its religious policies and their place in the newly formed 


1.4. OUTLINE or THE STUDY 


The study has been divided into seven chapters with Introduction and 
Concluding Remarks constituting independent chapters (Chapters 1 and 
7 respectively). Chapter 2 provides a historical survey of the various Sunni 
Muslim groups that emerged during the later half of the nineteenth 
century and helps contextualize their theological affiliations and 
backgrounds. In particular, the contestations about Hadith and the 
Prophet in the Islamic religious traditions of these groups have been given 
prominence in this chapter. 

The ‘core’ arguments of the study have been presented from Chapters 
3 w 6, Chapter 3 offers an extensive assessment of the emerging new 
trends in the fields of Tafsir and Hadith spearheaded by Sayyid Ahmad 
Khan and those influenced by his thoughts. It has been argued in this 
chapter that the idea abour the Quran as the only repository of Divine 
guidance and the primary sacred text of Islamic tradition had began to 
gain currency among а few religious scholars in South Asia and beyond 
in the ler half of the nineteenth century. In order to impress upon 
Muslims che primacy of the Quran as а universal, all-encompassing text 
swith a rational approach, attempts were made by the likes of Sayyid 
Ahmad Khan and Muhammad ‘Abduh of Egypt to write "racional 
commentaries that were in tune with the impact of Colonialism, 
modernity and findings of the ongoing scientific developments. This 
required a fresh look ac the Quran without de support of all extraneous 
material in the form of Hadith or classical Tafsir for the purpose of 
stripping che Quran of all is legendary tales and fables of supernatural 
events so as to reconcile dogma with modern intellectual attitudes. The 
dialectics of this new exegetical approach involved relocating the authority 
of the text through а process of interpretation whereby the details of 
history came to be of marginal significance and only the moral vision of 
Islam as a whole remained relevant.“ In summing up Sayyid Ahmad 
Khan's religious ideas, the present study has observed that he has called. 
for a rationalisic scrutiny of the contents of Hadith (mat) instead of 
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simply accepting them on the basis of their sound chains of transmission 
(imad). This approach is in sharp contrast t6 some among the Ahl al- 
Qur'an who, in their extremity, go to the extent of declaring that Prophet 
Muhammad (евон) was invested with no special authority nor was he 
assigned any role other than that of faithfully relaying the divine 
revelation. This mitigation of Prophets stature to that of a ‘postman’, as 
the opponents of Ahl al-Qur'an alleged was a wholly new idea, at least, 
in the context of modern Muslim studies on Hadith.” The analysis 
offered in the chapter attempts to highlight the influence of Sayyid 
Ahmad Khan in inspiring this more radically revisionist approach 
espoused by the Ahl al-Qur'an. 

Chapter 4 probes the history of the shift from a paradigm envisaging 
a central role for the Prophet in matters of Islamic beliefs and practices 
to absolute reliance on the Quranic text for religious guidance as 
propounded by Maulwi ‘Abdullah Chakralawi (d. 1916) ac the turn of the 
twentieth century, The origins of ‘Abdullah Chakralawis Ahl al-Qur'an 
movement have been discussed in the historical-political context of late 
nineteenth and early twentieth century Punjab. It has been argued that 
during the period under consideration, inter-religious polemics (mostly 
among the Muslims, Christians and Arya Samajis) were being negotiated 
and disputative binaries of authentic versus inauthentic sacred texts and 
the vulgarity versus. morality of their contents were brought into the 
Foreground of contestations. For an understanding of Maulwi ‘Abdullah's 
religious worldview and his contributions to the ongoing discourse and 
polemical disputations, the chapter analyzes the writings of Maulwi 
‘Abdullah on various aspects of Islam and contents of the journal iha iat 
Ail Qur'an published by his Ahl al-Qur'an organization. The consroversies 
generated by the religious polemics of Маш "Abdullah and his 
‘opponents have also been taken note of, 

Chapter 5 offers а critical appraisal of an Amritsar-based Ahl al-Qur'an 
group named Ummat-i-Muslima. The main thrust underlying the 
religious ideas of Khwaja Ahmad-ud-Din Amritsari has been described as 
an actempc to project Islam as a universal religion. For the purpose of 
further substantiation, Ahmad-ud-Din's exegetical and other writings have 
been probed. On the basis of textual analysis of these sources, it has been 
argued that Khwaja Ahmad-ud-Din’s projection of Islam as а universal 
religion had as its fulerum the emphasizing of che universally humanist 
teachings of Islam, This required, on Ahmad-ud-Din’s part, extricating. 
Arab-centricity out of Islamic injunctions and extending reverence to all 
the prophers and propher-like figures of the world instead of an exclusive 
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focus on the personage of Prophet Muhammad (евон). The differences 
in the respective approaches of Maulwi ‘Abdullah and Khwaja Ahmad-ud- 
Din Amritsari towards the Isnad paradigm in general and Hadith or 
Prophet in particular have also been pointed out. It has been argued in 
the chapter that the two scholars share a similar stance on Hadith with 
the difference that Ahmad-ud-Din does not endorse replacement of 
Hadith with Quran in all chose aspects of religion for which non-Quranic 
sources like Hadith, Tafir and Fiqh are generally used. While Khwaja 
Ahmad-ud-Din Amritsar absolves himself of the responsibility of 
furnishing details for the Quran-based ritual observances by holding the 
view that the external form of these rituals matters little, other Ahl al- 
Qur'an scholars have negotiated the information vacuum arising from the 
exclusion of the Prophet’ authority in а variety of ways. In this regard, 
the views of such scholars as Aslam Jayrsipuri Professor of History and 
Islamic Studies at Jamia Millia in Delhi, Jafar Shah Phulwarwi and 
Tamanna ‘Imadi have been referred to. Of most significance is the 
alternative suggested by Jayrajpuri who has opined that the prevalent 
mode of Muslim ritual observances is valid for its consonance wich 
Sunnat-i-Mutwatis, i.e, a tradition or Sunnat of the Prophet that has been 
practiced by such a large segment of Muslim population over such a long 
period of time that ic cannot qualify to be uptrue. The chapter also 
discusses the impact of Abl al-Qur'an ideas, or che popularity of this 
alternative discourse on the Isnad paradigm, among the ‘college educated 
Muslims. In the same chapter, an account has been given of scholars like 
‘Maulana Maududi and Amin Ahsan Islahi who, while believing in the 
authority of the Prophet, the authenticity of his recorded words and the 
erudireness of classical scholars, did not wholly rule out the possibility of 
revisiting some aspects of the Shari'a and historical details as encoded in 
the texts of esteemed religious authorities. 

Chapter 6 is a detailed account of Ghulam Ahmad Parwer's ТЫМ 
Islam as the most important Ahl al-Qur'an organization after 1947. The 
focus is on Parwezs suggested line of reformist action for the nascent 
state and ics system of laws. The chapter explains that the basic 
of Parwez's religious thought rests on outlining the principles of 
Islamic state which can been entrusted with assuming the task of 


progressively interpreting Quranic injunctions in accordance with the 
dictates of changing spatial-temporal settings. Concomitant with Parwez's 
concept of such an Islamic state is his emphasis on establishing а socio- 
economic onder that carers for the material needs of the Muslims. His 
ideas are shown as having an impact in the drafting of (amended) family 
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laws in 1961 and similar pelicics of Islamic modernism in Pakistan. The 
chapter also discloses the details of Parwezs close connivance with General 
‘Ayub Khan during the 1960s in order to highlight the steps taken to 
insticucionalize Islamic modernism in Pakistan. On the basis of hitherto 
unexplored primary source material, che chapter adds considerable new 
information and a different theoretical understanding about the politics 
of Islam in Pakistan during the period 1947-69. It һа» been argued that 
the discourse of Islamic modernism was central to the politics of Islam in 
Pakistan during the period specified. [t helped the ‘power elites’ in 
achieving their vested interest of precluding the Ulama from the state 
structure; preventing Pekistan from being run along reified traditions of 
Islam; forging an Islam-based national identity to subdue the centrifugal 
pall of ethnic sub-nationalisms; and actualizing their own religious ideals 
in the shaping of the new stare. 

1n che conclusion ав overall assessment of the role and influence of 
АМ al-Quran movements and ideas during the twentieth century bas 
been undertaken. Also, an attempt has been made to underline the impact 
of Ahl al-Quran movements on the approaches of more tradicional 
scholars of Islam and а growing trend of questioning the ‘controversial’ 
Ahadith in che contemporary popular and specialized literature on Islam. 
1а this way the present study attempts to trace the trajectory of АМ al- 
Quran thought from the late nineteenth century up to the present 
times 
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South Asian Islam in the Late 
Nineteenth Century: An Overview 


2.1 INTRODUCTION 


In this chapter, an attempt has been made io iruce the genealogy of 
various Sunni Muslim groups which emerged during the later half of the 
nineteenth century. Apart from che strictly reli 
inspired scholarly figures to emphasize the need for a strict adherence to 
Islamic religious traditions, the social-political conditions of the eighteenth 
and nineteenth century, bearing an impact in such a shift, have been 
contextualized. Te has been maintained that the reformist discourses 
initiated by the scholars in the eighteenth century became increasingly 
‘more important as militaristic as well as intellectual atremprs were made 
to bring about their enforcement during the nineteenth century. This 
increased importance of reformist discourses in the Islamic religious 
traditions has been auributed to the emergence of Ulama as custodians 
of Islam in che face of lack of Muslim political authority to enforce the 
dictates of Sharat. What aided them in cheir cherished goal of reaching 
‘our to the Muslims co broadcast an ‘authentic’ version of Islam was the 
print medium. The referential works of the scholars of the past, Quranic 
commentaries and Hadith collections could now be mass-produced and 
widely disseminated. The chapter explains that the cardinal Feature of this 
reformist Islamic tradition emphasized the centrality of Prophet and the 
need of adhering to his teachings and practices in minutest details 
possible. This helps to serve as a backdrop for а fuller explanation, in the 
coming chapters of the Ahl al-Quran’ religious discourse which questione 
such а reverence for the authority of the past. 
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2.2 TRACING THE HISTORICAL ORIGINS OF REFORMIST 
Movements 


The ascendancy of European colonialism, from the late eighteenth century. 
onwards, resulted in the subjugation of a number of Muslim populazcd. 
regions. This expansive European power brought abour a disruption of 
the Muslim's politico-rcligious authorities and social patterns of 
observances. The deterioration of political authority, in the face of 
‘mounting challenges posed to the sustenance of з polity favourable to the 
concerns of Muslims, was attributed by the scholas of that period co the 
stagnation of religious thought and che absence of strict religiosity among 
Muslims, There emerged various revivalist movements, claiming 
inspiration from these scholars, to rectify this situation.’ These movements 
were revivalists in che sense that their agenda was to restore the perceived 
pristine glory of Islam, both politically and religiously, by way of cleansing 
its prevalent modes of practices and етв of beliefs from what were felt co 
be lacer-day accretions (bidet). They also emphasized ineuleating 
adherence to ‘true Islam’ among the Muslims as the panacea for their 
alleviacion from "decline! and “decay 

The intellectual legacy of these eighceenth and early nineteenth century 
movements shaped the interaction of later day scholars with the impact 
of modernity and the changing polivico-culrurak milieu of the time. 
Consequendy, the latter employed similar arguments to further the 
legitimization of their doctrinal basis, in order to define of the contours 
of true Islam and to propagate the idea of the need for ‘reform’ in the 
belief and practices of the Muslims. 

The ploneering figures spearheading impe 
religious traditions during the eighteenth century included Skah Wali 
Ullah (1703-62), Muhammad bin "Abd al-Wahab (1703-92) and 
Muhammad bin ‘Ali Shawkani (1759-1834). These scholars took up а 
contentious line of thought insofar as they opposed the practice of blindly 
imirating the dictates laid dowa by the founding figures of the four 
‘mazabib (sing: mazhab] (legal schools) in Sunni Islam, namely Hanafi, 
Shafi, Maliki, and Hanbali.? They emphasized, with varying degrees of 
strictness, that it was not binding for Muslims to blindly follow the 
teachings of any particular legal school. Also, they contested the notion 
of the ‘closure of gate of Ijtihad’ with the coming into existence of the 
four schools 

Far instance, Shawkani argued that che door of Ijtihad had never been 
closed and that majtahids (learned enquiters) and theologians had lived 
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and researched ever since the purported closure took place. To prove his 
paint, he presented a biographical dictionary of about six hundred 
personalities from earlier generations whom he considered qualified to be 
ranked as тије This served the purpose of showing chat the practice 
of Ijtihad and existence of majuahids was a vital component of Islam in 
every age. On the central issue of the desirability of adhering to а 
particular school, Shah Wali Ullah, the ideological mentor of various 
Muslim movements since the nineteenth century, resorted to а syncretic 
approach. He dismissed the scholarship of his contemporary Ulama, 
likening chem to ‘camels wich strings in their noses, and unequivocally 
rejected particularism or puritanism cegarding any mazhab. He, 
nevertheless, acknowledged the virtues of these mazahtb as encompassing 
truth and their meris for laymen who did not have specialist knowledge 
of Islamic sciences to arrive at the truth on their own. 

"This dispute regarding ‘imitation’ of a particular makah (taqlid oc 
being mugallid, with its opposite of ghayr mugallid) and the direct 
recourse to “scriptural sources’ as the preferable way to practice the 
‘authentic’ teachings of Islam and providing a panacea for the worldly 
revival of fortunes of the Muslims became the keystone of religious 
controversies among those Sunni Muslim groups which emerged in North 
India during the nineteenth century. 

Along with the reformatory current emphasized by the Ulama discussed. 
above, Sufis too had initiated reform in their orders. In the case of the 
Punjab there was a revival in the Nizamiyya branch of the Chishti order 
which was inspired by the work of Shah Kalim Ullah (1630-1729) and 
Shah Fakhar-ud-Din (1717-1783). Both strove го reform Sufi practices 
and emphasize strict observance of the Shari'at and the example of the 
Prophet. Similarly, in Delhi, mystics of the Nagshhandiyya order, led 
most notably, by Mirza Mazhar Jan-i-Janan (1700-80) and Mir Dard 
(1721-85), made efforts to purify mystic practices and prevail upon 
members and followers of their order to follow the Shari‘at more closely.* 
This strong interconnectivity between Shari'a and Tariqar (mystic path) 
was another important consideration of subsequent Muslim reform 
movements that emerged during the heyday of colonial power in South 
Ача. A good example of such a movement is the Deoband seminary that 
was established in, 1860. It embodied in its doctrines strict adherence to 
Shari'ar while allowing initiation into reformed’ Sufi orders. 

In frequent cases efforts aimed at religious. purifications of the 
adherents coincided with militaristic means. This is testfled by the cr 
that many militaristic movements were led by Ulama whe bad also been 
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initiated into Suf orders. For example, in South Asia, such political acts 
of resistance, sanctified as Jihad, were led by Sayyid Ahmad and Shah 
Isma'il in North-West India, who aspired to ‘purify’ practices of the 
Nagshbandiyya order co which they claimed adherence. Haji Shari'a 
Ullahis Facz'izi movement in Bengal was similarly founded to resist the 
colonia! regime and bring about a change in the religious outlook of 
Bengali Muslims for a stricter following of Islamic religious traditions." 
Such Jihad movements were equally pronounced in regions beyond South 
Asia. During the nineteenth century a number of Muslim groups across 
the globe were swept into campaigns seeking to reclaim power from 
foreign, ‘Christian occupants. Most important among these were, the 
movements of "Abdul Qadir of the Qadiri order against the French in 
Algeria, Shaykh Shamil of the Naqshbandiyya against the Russians, Mehdi 
followers in Sudan against the British and members of the Sanusi order 
against the Italians. These movements, tno, were led and inspired by 
religious figures and were пот divested of ideas of reforms in Muslim 
beliefs and practices.” 


2.3 SUNNI ISLAM AND THE DISCOURSE ON REFORM IN THE 
LATE NINETEENTH CENTURY z 


Alter the abortive militaristic attempts in che form of Jihad movements 
to restore the political fortunes of the Muslims, the Ulama—especially 
those actively involved in fighting against che colonial powers—came to 
the realization that the absence of a central Muslim authority to oversee 
implementation of the Shari'at made it even more important to revive 
adherence to ‘true’ Islam among the fellow Muslims. In this regard 
diferem religious groups, which emerged in the second hall of the 
nineteenth century, had their respective versions of what constituted 
authentic Islam. For them, adherence ro chat creed alone was permissible 
and che key co worldly and othee-worldly gains, Their underlying idea 
was that the Ulama should serve as custodians of Islamic tradition in 
South Asia and guide the Muslims in masters of religious belich and 
practices so as 10 enable them to live their lives ia accordance with the 
dictates of Quran and Hadith. In this way, even if the Shariat could not 
be enforced from above to order the course of collective life, the Muslims 
could still be expected to follow Islam in their individual capacities. 

In pursuance of these objectives, three main religious groups among 
the Sunni Muslims of South Asia emerged in che post-1857 period. The 
crystallization of their dogmatic stances, which took place in the later 
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decades of the nineteenth century, imparted a distinct dently to all Cee 
of them. Among chem, the Deoband and Ahl-i-Hadith share a common 
ancestry traceable to Shah Wali Ullah and his progeny. They have similar 
views on the undesirability of local cultural and custom-based practices, 
such аз ‘Un {commemorating death anniversary of a Suf signifying his 
communion with God) and other shrine related rituals, аэ being an 
accretion to ‘original’ Islam. But they have dissimilar views on the 
desirability of following any particular school of law or Fiqh. Nawab 
Siddig Hasan Khan, a key figure among the Ahl-i-Hadith scholars, wrote. 
that ‘the important thing is to follow the Quran and the Sunna, not the 
creed of a particular man. We are neither followers of ‘Abd al-Wahab nor 
‘of Muhammad Isma'il Shahid. For us the Quran and Sunnat are enough 
for proper guidance. * 

The Deobandis and Barelwis, on the other hand, are strict Hanafis 
who see in their preferred school of law the most perfect embodiment of 
the teachings of the Quran and dhe Prophets Sunna and hence dic ideal 
quide to lead a life based on Islam. The difference herween Deobandis 
and Barelwis, then, is largely Шс the lacer accept customary practices of 
mediation closely associated with the pirs (spiritual guides) of the shrines 
and the evocation of the supernatural powers and blessings of other 
revered figures from the Muslim past, while the former disregard these 
practices as an accretion го Islam. 

In addition to these groups, there were those which can be categorized 
as Islamic Modernist, However, terms like Islamic Modernism and 
Muslim Modernist do not have a precise definition and can be interpreted 
in varied ways and ascribed to a disparate set of groups and persons as а 
differentiating referential from those like the Deobandis, Barelwis and 
Ahl-i-Hadith, In the present work, the term Islamic Modernism has been 
understood as an intellectual endeavour attempding to interpret Islam, in 
varying degrees, within the discursive framework of Western notions of 


humanism, enlightenment, and rationality. Islamic modernists hold che 
view thar the ‘real spirit of Islam, interpreted by them as being essentially 
rationalistic, is wanting among the Muslims of the day. This phenomenon 
is attributed by them to the false interpretations made by the clerics over 
centuries. While modernists underscored the need to acquire Western 
knowledge for socio-political gains, they simultaneously championed the 
cause of bringing about an interpretation of Islam chat would be 
compatible with the dictates of the rapidly changing world around them. 
Iran be seen chat the modernists share che same discursive space as 
various АМ al-Quran groups but differ from them in that their critique 
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is embedded in and informed by Western discourses on enlightenment, 
modernity, and racionality. 


2.4 Tur EMERGENCE OF THE ULAMA’ REFORMATORY AGENCY 


"The emerging reformarory agency of the Ulama during the nineteenth 
century was influenced by and simultaneously indicative of the changes 
set in morion by modernization of socio-economic institutions and the 
concomitant dichotomization of ‘public’ and ‘private’ spheres brought 
about by the colonial state in South Asia. Ir should be noted that 
envisioning a dichotomy between separate domains of sovereignty within 
the apparatus of colonial society was not a phenomenon unique to 
Muslim religious reformers and the Ulama alone. As Partha Chatterjee 
has argued, ‘nationalist’ writers, intellectuals and political figures conceived 
the world of social institutions and practices in the domains of the 
‘material’ and the ‘spiritual’. According, to bim: 


The material is the domain ofthe ‘outside’, of che economy and of satecrafi, 
of science and technology, a domain where the West has proved its superiority 
and the East had succumbed, In this domain, then, Western superioricy had 
to be acknowledged and is accomplishments carefully scudied and replicated. 
The spirinsal, on the other hand, is an ‘inner’ domain bearing the 'essential' 
marks of cultural identity. The greater ane’ succes in imitating, Western skills 
in che material domain, therefore, the greater the need to preserve the 
distinctness of one’ spiritual culture 


In an earlier phase, however, Indian reformers had looked to the colonial 
эше to bring about change in traditional institutions and customs. It was 
only in the later half of the nineteenth century chat there developed а 
strong resistance to colonial interference in the inner domain of rational 
culture’. Chatterjee’ theorization is useful in studying the dialectics of 
reformist currents among che political figures and religious movements in 
post-1857 South Asia, but is itself nor devoid of shortcomings, Chatterjee 
partially pro-empts criticism about his conceptualizaon of an insular 
‘inner domain of national culture! by recognizing the immensely 
important role played by nationalists and reformers in che transforman 
of this national culture from traditional to modern but nevertheless non= 
Western. This so-called transformation was only in relation to what was 
being considered as а traditional order as it was strictly patriarchal and 
explicitly conceived as essentially diferent fiom the ‘Western’ family. 
Paradoxically, this essentalization of cultural difference which helped 
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preclude the colonizer from the inner domain of national life and 
establishing its sovereignty over it, was being contested in the outer, 
material domain where claims to the universality of modern regimes of 
power were asserted. This served the obvious political aim of staking 
claims to power and overcoming the subordination of colonized middle 
class by eradicating all signs of colonial difference on the basis of which 
the colonized people had been marked as incorrigibly inferior and 
therefore undeserving of the status of self governing citizens of a modern. 
society. Despite the explanatory safeguards offered by Chatterjee, his 
thesis has been put to severe criticism by, most notably, Sumit Sarkar as 
well as other academics, Sarkar has argued that a material/spicitual, West 
East divide is classically Orlentalist and is biased in the favour of elite, 
male dominated Brahmanic groups and individuals insofar as it denies 
agency to marginalized sections like women whose initiative or autonomy 
apparently finds expression only inside the home or at best in 
autobiographies.” According to him, Chatterjee’ thesis is deficient in 
elaborating the role of women active in polities since the carly tweatieth 
century and their own initiative in moving beyond the consttaints of an 
enlightened domesticity offered to them by the teformers and the 
nationalists, Ayesha Jalal, while envisioning similar demarcation of 
colonial society between a political public and a “religious and ‘culturally’ 
informed private space, docs not agree with their watertight 
According to her, far from eliminating politics 

о 


comparcmencaliza 
from the realms of religion and culture. the colonial state did mu 
bring these spheres doser than ever and reshape them in the process 

However, despite its limitations, Partha Charterjecs thesis remains 
relevant to the study of Muslim reform movements of South Asia when 
complemented with theoretical insights offered by Robinson and Metcalf 
In tracing the trajectory of discoucse on Islamic reform in the period 
following the collapse of Muslim political authority in South Asia in the 
later decades of the Bist half of the nineteenth century, Metcalf nores that 
the position of the Ulama in the political hierarchy underwent a shift. 
They were no longer an essential component of the religio-administrative 
setup as they had been under Muslim political authority nor could count 
much on the patronage of princely courts. With the formal declaration 
of British rule following the Indian revolt of 1857, the Ulama vended, by 
large, w leave desolate Delhi behind in favour of gustan (a large village 
ос a small town)" like Deoband, Saharanpur, Kandhleh, Gangoh and 
Bareilly in which many of them had their roots.'* The primary motive 
жаз to move away from centres of power and take the ‘spirit of reform, 
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as it was in prevalence since the early nineteenth century, ro small towns 
apparently unaffected by the onslaught of the colonial regime and its ways 
of exercising power. 

As already noted, after attempts at reasserting Muslim political 
authority by the way of Jihad had failed to produce desired results, the 
Ulama resorted to an introspective mode and an inward-looking approach, 
Ie became important for them to preserve what remained of Islamic virtues 
and piety and to inculcate the same among individual Muslims so as to 
force the establishment of a ‘definite’ standard of faith and practice based 
entirely on Quran and Sunnar. This trend can be seen in the fenus 
(Celigio-jurstic rulings) of that period which represent a movement away 
from matters of rulership towards issues of individual moral concerns.” 
Ie was because the purported separation between the religiously informed 
private sphere and secular public sphere had helped direct the discourse 
of religious reform towards an enhanced focus on the private religious 
sphere of the individual which was addressed by the Ulama through 
various means of proselytization 

For this purpose the most important medium made available to 
contemporary Ulama was that of print, Instead of heralding the 
‘priesthood of all believers’ —as supposedly happened with the printing of 
the Bible in the vernaculars during the phase of Protestant reform in 
Europe—the advent of print enabled the Ulama to preserve the autonomy 
and authority of their own distinct religious sphere. They wrote and 
published separately, for both a learned, Ulama audience and for the 
general public. The former category of works embraced within its fold 
commentaries—specially on Hadith collections—written in Arabic 
language for the consumption of a learned audience of specialists in the 
field of Islamic knowledge, ie. Ulama, whether at home or abroad." This 
enabled them co foster а transnational sacred religious community. The 
latter category of works enabled the Ulama го reach ош to ordinary 
Muslims with epistles about their respective brands of Islamic creeds to 
enable them to live a life based on the teachings of che Quran and the 
Sunnat in a period when Muslim political power was no longer in place 
to ensure compliance of Shariat laws for che benefit of Muslim society in 
South Ама, The medium of print was instrumental in broadcasting 
knowledge about Islam and its teachings and disseminating it widely for 
the benefit of a ‘constituency’ of reform built up for themselves by the 
Ulama in Muslim society at large. It was also inevitably required for the 
working of their newly established madrasa system and in countering the 
polemics waged by missionaries of other rival religious groups. No wonder 
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then that the Ulama of Deoband were extremely grateful to a ‘Hindu’ 
publisher, Munshi Nawal Kishore, for publishing classics of Islamic 
sciences and generously donating a number of books for the library of the 
Deoband madrasa. As one historian of Deoband noted, ‘for 2 long time 
it was with the help of the books donated by this one non-Muslim that 
the teachers and students at ће Dar al-ulum at Deoband fulfilled their 
religious and scholarly requirements, understood the Qur'an and solved 
the linguistic problems of Hadith.” 


2.5 THE CENTRALITY оғ PROPHET MUHAMMAD'S (PBUH) 
FIGURE AS THE “BEST AND LAST” OF Сору PROPHETS 

For all the different Sunni groups which emerged during that period with 
their competing and contradictory dogmatic approaches, one theme was 
common: there was an enhanced focus on the figure of Muhammad 
(esuw)—the Prophet of islam.** Te was nor as if such reverence had 
hitherto been lacking. Rather it was the outcome of an implied imperative 
caused by changes in the social context and political power equations. An 
increasingly charged atmosphere, which regularly witnessed controversial 
religious polemics among Muslims, Christian missionaries and other 
religions, made Muslims ever more conscions of the image of the Prophet. 
More importantly, it came to them naturally to authenticate their brand 
of Islam with the person of the Prophet to be able to convince their 
followers of its genuineness. 

This growing emphasis on the person of the Prophet as the exemplar 
of human perfection and presentation of on's Sufi, shaykh, or pit as 
modelled on che life-qualities of the Prophet, can also be attributed to an 
enhanced focus on the individual self—a colonial/capital by-product. The 
Prophets ‘new’ image, thus constructed, emphasized a wide array of his 
human virtucs and projected him as beloved, charitable, frugal, a lover of 
children, steadfast, successful and so on. This ean be taken as an expression 
of the growing sense of the self amid a newly emerging middle-class 
Muslim world forced to fall back upon, and coming to terms with, its 

In short, every single Muslim reform movement, ranging from the 
"Wühabi minded Ahl-i-Hadith and to ‘heretical’ Ahmadis, and from 
eustom/ritual-hased Barelwis to." Neefarf—modernists invoked dhe 
authority of the Prophet ro denounce is rival group and establish irs own 


“credentials as the Mag-bearer of true Islam: 
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"The perceptions and ideas about the Prophet and his relative stature 
and authority assumed greater significance in the context of Muslim 
reform movements of the late nineteenth century: In the event his human 
attributes were ro be emphasized so as ro make him more relevant as a 
source and model for Muslims to follow. a backlash could not he avoided 
from those who were in favour of continuing with a more traditional 
mode of customary religious practices 

This is best seen in Ahmad Raza Khan's disputes with Deobandis and 
Ahl-i-Hadith groups. A religious polemic that had first been waged 
between Shah Isma'il and Maulwi Fazal-i-Haq Khayrabadi in Delhi in the 
1820s about the possibility of God creating a Prophet similar in stature 
and virtues co Prophet Muhammad (rav1)—was extended well into the 
period following the Indian revolt and now addressed further such queries. 
In his enumeration of persons who said things demeaning to che figure 
of the Prophet, Ahmad Raza Khan—who believed in Prophet Muhammad 
(евин) being created by God from His Own light and all che subsequent 
creations originating there from—targeted leading Agures associated with 
Deoband and the AhLi-Hadith such as Shah Isma'il, Rashid Ahmad 
Gangohi, and Nazir Husayn Deblawi. They were alleged to have 
disrespecced the Prophet by believing dia: Satans knowledge of the unseen 
exceeded that of Prophet Muhammad (песн) or that in cach of the seven 
worlds there were prophets like Muhammad (ravi). 

А dispute about what could be regarded as the true practice of the 
Prophet was equally important and subject co great debate and controversy. 
The method of performing prayer in accordance with the Sunnat was one 
highly disputed point of contention among the rival Muslim religious 
groups. The Ahl-i-Hadith contended that the worshipper should recite 
the Fariba che fist chapter of the Quran—along with the Imam," say 
Amin aloud” and raise their bands before going into the bowing 
position. On their part, AhLi-Hadith could cite а number of traditions 
from Hadith collections regarded as authentic by Sunni Muslims, to the 
effect thet the above mentioned practices were observed by the Prophet 
during prayer. Hanafis—whether Deobandis or Barelwis—held the view 
that these practices were later discontinued as reported by accounts of the 
Prophets Companions and followers. The debate involved intricacies 
regarding techniques of Hadith criticism, lexicographical referencing and 
the relative merit of various transmitters and the authenticity of their 
reporting of an event. Easy availability of works of Hadith and 
commentaries of classical exegetes due to printing Facilities” made 
possible for the Ulama to make use of this new material to their benefit 
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Abl-i-Hadith scholars wrote new commentaries of authentic Hadith 
collections to show how Hanafis and followers of other theological schools 
Һай deviated from the practice of the Prophet as reported in Hadith 
lierature. Hanañs, especially Deobandis, responded in kind by writing, 
multi volume works to counter the Ahl-i-Hadith claims chat Hanafis had 
gone astray in their understanding of the religion, especially Hadith.” The 
kegal-theological nuisances involved can best be explained by citing from 
а polemic berween wo relatively lesser known Deobandi and Ahl-i- 
Hadith scholars, which is reported to have saken place in 1907. 

Hamid Ullah Mirathi and Ahmad ‘Ali Mirathi engaged themselves in 
а lively argument on the issue of Qirae Phalf T Imam. Hamid Ullah, the 
Ahl-i-Hadith scholar, made his claim in favour of the practice on the basis 
of a tradition in Sahih Bukhari which says that whosocver does not recite 
Fasiha cannot be said to have offered his prayers. In the Hadith, he 
argued, the rule has general application and is пот specific to the prayer 
leader alone. Ahmad ‘Ali's rejoinder and stance against the observance of 
this practice rested ол the decrees issued by pious and mast respected 
learned scholars like Ahmad bin Hanbal who interpreted it differently. 
‘Also, there is a Hadith to be found in Tirmizis collection in which the 
narrator is reported to have made a statement that could be used to justify 
Ahmad ‘Alis stance on the issue. This Hadith was found by Hamid Ullah 
asa statement of the Companion sad so could not stand as an argument 
in the face of a Marfu' Hadith." Ahmad Ali then cited 2 tradition from 
“Muwang' on the authority of Abdullah bin “Umar to the effect chat he 
did not recite Fatiha when the prayer was being led by an Imam and only 
recited ir while he was offering the prayers alone. His opponent found 
supporting evidence from the practice of "Umaro-second among the four 
‘pious Caliphs’ of Islam, and father of ‘Abdullah—whose strictness in 
adhering co the practice of the Prophet could not be matched by his son, 
vo show that his practice was similar va that of che AbLi-Hladith, Ahmad 
“Ali was again able to quote from Muwandé an incident in which the 
Prophet seemed to have been distracted by someone reciting verses during 
the prayer, But a related tradition in Bukhari suggested that the Prophet 
did not bar people from reciting in a low volume от, at best, in their 
keras. Ac die end of another Hadith in Bukhari Abu Huraira, the 
that someone offering prayer behind an Imam should recite 
the verses in his heart, Ahmad ‘Ai found it objectionable to argue against 
the authority of the Companion. For that, Hamid Ullah searched for a 
reference from the Prophet himself, With some effort he was able to find 
а Ма tradition enjoining the believers not to recite verses during the 
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recitation made by the Imam bur did sanction the reciting of Fariha in 
ones heart. As his Hanafi mugallid opponent found it increasingly 
difficult to refute the Hadith evidence cited by фе Ahl-i-Hadith scholar 
in favour of his stance, he resorted to debating the meaning of Hadith on 
a lexicographical basis. In his opinion ir could not be maintained that one 
recites verses and also remains silent, Hence the restriction laid down by 
the Prophet in his Hadith cannot be met. This called for an explanation 
of the term ‘silence’, Hamid Ullah referred to a Hadith from Bukhari in 
which Abu Huraira reportedly asked the Prophet as to what does he recite 
while he remains ‘silent in the position between calling the takbir and 
recitation of Fotiha. This was taken os evidence m prove that iris possible 
to recite and be silent at the same time. Ahmad Ali asked for Arabic 
Jexicographical works to be brought to him but filed to prove thar 
‘silence’ in its ‘real meanings implies refraining from pronouncing or 
utering words. With all options of his rival exhausted, the Ahl-i-Hadith 
scholar claimed victory for himself and his dog 

‘The above example shows that even when rival Sunni groups were 
engaged in disputes regarding Prophet Muhammad's virtues and the 
divinity of his stature, they did express their unflinching faith in the 
personality of the Prophet as the best role model for the whole of 
humanity, che imitation of whose morals, teachings and practices was vital 
to leading a life asa true Muslim.” Against this backdrop, the emergence 
of a religious discourse allowing for contestation of Prophet's authority 
and the historicity of his recorded words and actions and, hence, more 
importantly, to the whole Isnad paradigm in particular, was an important 
development among the South Asian Muslims, 


2.6 AN Overview or MAJOR Sunni MUSLIM GROUPS IN LATE 
NINETEENTH CENTURY BRITISH INDIA 

AHL-1-HADITH 

A student of Shah Wali Ullah's grandson Shah Ishaq, Nazir Husayn 
Dehlawî (1805-1902) is considered as one of the persons in influencing 
and shaping the contours of dhe AL Hadith in South Asia, He, along 
with Nawab Siddiq Hasan Khan of Bhopal," saw through the emergence 
of Ahl-i-Hadith a group wich distinct views on Hadith and Fiqh, with an 
extensive network of Ulama spread all over South Asia but concentrated 
more importantly in the Punjab. This may be because many of Nazir 
Husayn's students hailed from the Punjab. They included ‘Abdullah 
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j Ghaznawi, Abdul Mannan Wazitabadi, Hafiz Muhammad b. Barik Ullah 
Lakhawi, Muhammad Husayn Batalawi, Sand'ullah Amritsari and Ibrahim 
Mir Siyalkoti. Special nore should be made of “Abdullah Ghaznawi 
(1811-81). Born in Qila Bahadar Khel in the outskirts of Ghazni, 
‘Abdullah Ghaznawi was expelled from his hometown in Afghanistan, 
hordy before the outbreak of the war of 1857, on the account of his 
heretical views, He initially migrated to Peshawar and thereafter spending, 
time in Lahore and Delhi, finally seuled down in Алий. There he set 
up Madrasa Ghaznawiyya (later changed into Madrasa Taqwiyyat-ul-Islam 
by ‘Abdul Jabbar Ghaznawi) which was carried on after his death by his 
progeny. ‘Abdullah Ghaznawi had а large family most of whom were 
scholars, They continued to occupy an important role among the AhL-i 
Hadith Ulama all over India, especially in Punjab. Other notable students 
of Nazir Husayn from Punjab, like Muhammad Husayn Batalawi and 
Sanaullah Amritsar, set up journals named Ja 'zi-u-Sunva and Ahli- 
Hadith respectively, serving as effective organs for propagating the tenets 
of Ablci-Hadith while, a the same time, engaging in polemics with their 
rival Muslim groups as well missionaries and Hindu revivalist 
organizations. Scholars like Hafiz Muhammad Lakhawi and Maulana Fayz 
Ullah established important АҺ Hadith seminaries in Bast Punjab which 
continued functioning under che aegis of their respective successors, 
Another important ‘family’ of Ahl-i-Hadith scholars in Punjab was that 
of Hafiz ‘Abdullah Ropri who was taught by ‘Abdullah Ghaznawi. In chis 
way Amritsar Tukhuke (District Ferozpur) and Корш (District Ambala) 
сате to serve as important centres of Abl-i-Hadich in East Punjab, In 
West Punjab, Ibrahim Mir Siyalkoti, Hafiz Muhammad Gaurdalwi and 
Muhammad Isma‘it Salafi set up important madrasas of Ahli-Hadith. 
These тайга» were established in the twentieth century and were set up 
by che students of ‘Abdul Manan Wazirabadi (d. 1916), who is said to 
have filed Punjab with his studenes™ and was hence referred to as Urad- 
-Punjab (The Teacher of Panjab’). Himself a student of Nazir Husayn 
and ‘Abdullah Ghaznawi, he established Dar-ul- Hadith in Warirabad. His 

luence, along with that of Nazir Husayn and ‘Abdullah Ghaznawi, on 

the AbLi-Hadith movement can be seen from the fact that the proposed 
association of Abi-i-Hadith scholars in 1920, named the Anjuman АМЬ 

Hadith, was founded and run by the students of these scholars, They 

included, among others, Sana llah Amritsari Ibrahim Mir Siyalkod, Daud 

Gharrawi and Muhammad ‘Ali Lakhawi 
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Deosanvis 
Following the death of Shah Ismail while fighting in the Jihad movement 
led by Sayyid Ahmad Darelwi, Shah Ishaq along with his young brother 
Shah Ya'qub, migrated to Arabia. After his departure from Delhi, the Wali 
i Lge vas cart forward by the likes of Nazir Husayn and Shah 
‘Abdul Ghani Dehlawi Muhajir Madani—a descendant of Shaykh Ahmad 
Sirhindi Those benefiting from the study circle of "Abdul Ghani 
included Qasim Nanaurwi, Rashid Ahmad Gangohi, and Ya'qub Nanautvi. 
"These three personalities, Qasim Nanautwi, were instrumental in setting 
up а seminary at Deoband near Delhi in 1860, Those who studied there 
subsequently came to be known as Deobandis. In due course of ime they 
developed into one of the most significant Muslim groups, centred largely 
in North India, taking up marters pertaining ro the religion of the 
Muslims with great zeal. An affliated madrasa of Deoband was set up їп 
Saharanpur and named as Mazahie-ul-"Ulum. The founders of Deoband 
and Mazahir-ul- "Ulum were students of Maulwi Mamluk ‘Ali of Delhi 
College who, in turn, had received instruction from Maulana Rashid-ud- 
Din Khan—a prominent disciple of Shah Abdul Aziz.” Mazhar Nanautvi 
had been taught by Shah Ishaq as well. Another prominent figure 
associated with Mazahic-ul-'Ulum was that of Ahmad ‘Ali Muhaddis 
Saharanpuri. He undertook the project of publishing. authentic’ editions 
of Bukhari, Muslim and Tirmizi” The availability of authentic texts of 
Hadith collections facilitated the study of Hadith and the possibility the 
use of it co argue in favour of ones cwn religious doctrines. It is because 
ever since the advent of ghayr mugatlid thought in South Asia, it had 
become imperative for Hanalis to show a concurrence between Hadith 
and Hanafi Fiqh and to counter the claim made by AbLi-Hadith that che 
Hanafi Fiqh deviates from some explicitly laid down injunctions in 
authentic Ahadith. 

While Shah Wali UllaH’s family members were directly involved in 
leading the Jihad movement, all those who led the Ulama during the war 
of 1857 were students of his successors. The ferwa for Jihad against the 
British during the revolt was issued by Fazl-i Hag Khayrabadi, Sadr-ud- 
Din Azucda, Nazir Husayn and Shah ‘Abdul Ghani Muhajir Madani. Shah 
‘Abdul Ghani students and the founders of Deoband actively fought 
against the British and, for once, even took control of ће small gabah 
of Thana Bhavan. Their own followers, later on, were to continue resisting 
British rule and even joined hands with the Congress to this end. Shaykh- 
М-Н Mehmud-ul-Hasan—impeisoned at Malta following the First 
‘World War for attempting, to incite a revolt against the British—was a 
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direct disciple of Qasim Nanautawi and Rashid Ahmad Gangohi. His own 
followers included "Ubayd Ullah Sindhi and Husayn Ahmad Madani, who 
played a major part in the events leading to the de-colonization of South 
Asia. Some of Deobands famous scholars of Hadith and Quran, too, 
received their education from Mehmud-ul-Hasan. They include Anwar 
Shah Kashmiri and Shabbir Ahmad ‘Usmanî. Anwar Shah's commentary 
of Bukhari in Arabic is used as part of Hadith in studies in many places 
across the Muslim world. His own students, too, are well known for their 
scholarly works. They include Mufti Muhammad Shafi, Manarir Ahsan 
Gilani, Idris Kandhalvi, Yasuf Banori, Mufti Hasan Amciteati and Qari 
Tayyab. 


Banrrwas . 
‘The so-called split in Sunni Islam in South Asia became evident with 
the publication of Shah Isma'ifs Харири и ета tract that forcefully 
denounced the prevailing ‘un-Islamic’ practices among the Muslims of 
South Asia. Shah Isma'ls stance was challenged by Shah Abdul Aziz 
student Maulwi Fazli-Haq Khayrabadi. In support of Shah Isma'il, a 
pupil of Shah Ishaq named Maulana Siraj ul Din Ahmad, wrote a book 
tiled Sircj-l-Iman. Another of Shah Isma'il's defendants was Maulwi 
Amir Mis aran wrote a treatise ro refute Fazl-i-Haq' allegations. 
Ta his endeavours, Fazl-i-Haq Khayrabadi was supported by some 
members of the Shah Wali Ullah family. Shah Makhsus Ullah and Shah 
Muhammad Musa—sons of Shah Rafi -ud-Din—supported Fazl-i-Haq 
Khayrabadi in a theological debate that took place between him, Shah 
Isma'il and ‘Abdul Hai in Jamia Masjid Delhi in 1824.5 

Scholars, other than Fazl-i-Haq Khayrabadi, who had direct links to 
the Shah Wali Ullah family as students of Shah ‘Abdul ‘Ariz. included 
Mufti Sadr-ud-Din Azurda, Ghulam Mubayi-ud-Din Qusuri and Shah 
Ali Rusul Qadari Barkati Amrohi, Ahmad Raza Khan—one of the most 
important figures in late nineteenth century Sunni Islam in India who 
provided the intellectual basis for Barelwi Idam through his prolific corpus 
of writings. received his spiritual initiation from Shah AL-i-Rusal. Other 
than that, Ahmad Raza Khan was largely self educated © НБ ability to 
acquire vast knowledge of Islam and related subjects on his own is often 
cited by his followers as a proof of miraculous abilities endowed upon him 
by God Almighty to defend the tenets of che faith from such heretics as 
the Deobandis and che Ahl-i-Hadidt who were bent upon belittling the 
status and prestige of the Prophet. 
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The Barelwis established their madrasas wherein religious education 
was imparted in line with the Barelwi version of Islam. This tend of 
sewing up Barelwi madrasas started quite late in time. This is why 
influential Barelwi figures like Mehr ‘Ali Shah bad co go elsewhere for 
religious education. He is reported to have received his education in 
from Ahmad ‘Ali Muhaddis Ssharanpuri." Similarly, Fazl--Rusul 
Qadiri Badayuni, studied at Farangi Mahal in Lucknow.“ Even after the 
setting up of madrasas, Barclwi learning centers remained concentrated 
largely in North India, especially at places like Bareilly, Badayun, 
Khairabad, Rampur and Amroha. Their construction and administracion 
was taken up by individual Ulama. One of the earliest of such institutions 
was set up in 1893 ac Pilibhit by Maulana Wasi Ahmad Mubaddith Surati 
Many of Ahmad Raza Khan Barelwi’s closest followers were Wasi Ahmad's 
students before they arrived ar Bareilly to join his circle. Madrasa Shams- 
ul-'Ulum was established in 1899 by Maulana ‘Abdul Qayyum at 
Badayun, Two madrasas of great importance were Jami'a Na'imiyya and 
Darul "Ulum Ни al Ahnaf, established during the 1920s in Mucadabad 
and Lahore respectively.” Ahmad Raza Khan Barelwi also founded a 
school in 1904 by the name of Madrasa Manazir-ul-lslam, But his interest 
in farwa writing and the pursuit OF Gcr scholarly activitics took 
precedence over this reaching" and best at best he supported such efforts, 
and instead of taking active charge of its activities he acted as а patron by 
arranging for funds and donations and occasionally visiting the madrasa 
to deliver an address or to distribute certificates among the students, T 
neglect by dhe most prominent figure of the Baslevis resulted in the lack 
of a strong central institution as compared to other Muslim movements 
of the time, Nevertheless, these madrasas were instrumental in creating а 
network of personal links between the Ulama and im training new 
adherents of the movement. 


2.7 CONCLUSION 

To sum up, there emerged in the second half of the nineceenth century a 
number of Sunni Muslim groups and individuals who attempted to 
inculcate the ‘true essence of Islam’ among their fellow Muslims. The 
Islamic modernists, on their part, called upon che Muslims to revise the 
tenets of Islamic faith in the light of modern, Western education and 
advancements made in the field of scientific knowledge. A difference in 
approach regarding the notion of ‘reform’ can be discerned berween the 
Islamic modernists and the Ulama subscribing to the religious traditions 
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of Deoband, Barelwi and Ahl-i-Hadieh; unlike the Islamic modernists, the 
idea of reform for these Ulama was not to make amends in the religious 
dictates but to ‘cleanse’ Idam of its later day accretions and impress upon 
Muslims the need to adhere to а pure version of Islam for worldly and 
other-worldly gains. K 

It has been maintained in this chapter that the increase in the 
importance and authority of the Ulama can be attributed to the lack of 
а centralized Muslim political authority to enforce Shari'a. Such a 
polirical-religious vacuum gave che Ulama the opportunity of serving as 
{guides for individual Muslims in matters of faith so as to enable them to 
live their lives in accordance with Quran and Sunnar. In addition, the 
importance of availability of print medium and its impact in broadening 
the influence of Ulama has also been highlighted. In che nineteenth 
‘century, the spread of printing presses enabled the publication of Hadith 
collections and classical works of Hadith commentaries for wider 
diseemination. The vernacular versions of these works were now also made 
available. These printed works were not only vital for the workings of the 
sprawling madrasa network across South Asia bur also helped the Ul 
reach out to the common Muslim and present to him—in the life, 
practice and precedence of Prophet Muhammad (вли) е role model 
worthy of reverence and emulation in maters of beliefs and practices. 
Hence, the study of Hadith and the availability of instruction about its 
various branches helped bolster the role and importance of Prophet 
Muhammad (pnt) in religious debates within the Muslim community 
and in their polemics with che followers of the other religions. 
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Sayyid Ahmad Khan's Revisionist 
Discourse on Hadith, 1870-1898 


Tam certain that as these [Western] sciences sprend—and their spreading is 
Inevitable and 1 myself after all, too, help and contribute towards spreading 
them—there will arbe ia the hearts of people an uneasiness and carelessness 
and even a positive disaffection towards Islam as it has been shaped in our 


‘A time will come when а number of liders-minded Muslims will emerge, as 
же have nowadays in Germany, where hardly any educared person believes in 
Bible ro bea Book of God. And when such a time comes for Muslims, then 
there would not be any problem in sying thay Quran is authored by 
Muhammad 


3.1. INTRODUCTION 

This chapter offers a detailed survey and critical evaluation of the 
emerging new trends and debates in the field of Hadith and other 
important aspects of Isnad Paradigm during the late nineceenth century. 
The works of che Orientalis and the activities of he missionaries, in the 
form of their writings and polemics, engaged the Muslims in debate on 
various aspects of Islamic beliefs and practices. The important questions 
addressed in these encounters related to che personal character of Prophet 
Muhammad (peun) as documented on the basis of Hadith and classical 
works of Arab history and the compatibility of Quranic teachings wich 
Western notions of rationality and humanity. In this regard the role of 
liam Muir—a colonial administrator, scholar well-versed in "Oriental 
languages and a believer in Cheistianity’s superiority —has been studied а: 
great length as he helped generate heaved debate during that period with 
his biography of Prophet Muhammad (вин). The Muslim response was 
spearheaded by Sayyid Ahmad Khan (and those influenced by his 
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thoughts) who is often credited with introducing a "Neo-Mutazlite 
the catchword in the context of Muslim history for "rarionalism— 
to Islamic thought in South Asia. His critique of Hadith literature and 
methodology was a key component of his overall view of Islam as a 
rational religion capable of coping with che challenges posed by modernity 
He was among the first modern Muslim scholars to express scepticism 
toward major portions of Hadith literature and critically question classical 
methods of Hadith criticism, but refrained from overtly criticising the 
authority of the Prophet as а religious guide for the Muslims. In aspects 
of life other than religion, however, Sayyid Ahmad did introduce the belief 
of the Prophets non-binding authority for he considered the Prophet а 
fallible human prone to error in worldly dealings. This attempt of Sayyid 
Атай to limit the scope of Hadith and mitigare the Prophers authority 
to religion alone has prompted some co declare him as the fis: of the 
Munkir-i-Hadith (Denier of Hadith) and Ahl al-Qur'an.” This chapter 
iaces the trajectory of Sayyid Ahmad Khan's religious ideas and his 
influence on Islamic Modernism in South Asia during the late nineteenth 
century, thus setting the precedence for the emergence of the АЫ al- 
Qur'an movements at the start of the twentieth century. 


3.2. Tue RELIGIOUS IDEAS or SAYYID AHMAD KHAN 
up то 1870 


Sayyid Ahmad Khan“ is remembered as che founder of the Aligarh Muslim 
University which pioneered Western modes of education for the Muslims 
of South Asia, An equally important parc of Sayyid Ahmad Khan’ vision 
for the Muslim community was the idea of a fresh interpretation of 
different aspects of Idam in the light of new developments in the field of 
sciences and philosophy and che socio-economic and political changes 
impinging upon che lives of the Muslims. During che early stages of his 
career, however, Sayyid Ahmad was a self professed "Wahabi! and reposed 
unqualified faich in che imitation of all the aspects of Sunnat to the 
exclusion of those practices or beliefs which are considered ġid'at or 
innovation in the religion. The Wahabi’ ideas of Sayyid Ahmad Khan 
about Isiam—and especially abour the Prophet, Hadith, and Sunnat— 
underwent considerable change during the later course of his life. 

‘A transformation in Sayyid Ahmad religions ideas from that of a self- 
proclaimed ‘Wahabi’ to а ‘Nco-Mutazlicie’ bent upon opening new 
avenues of thought in the field of Muslim scholasticism so as to make way 
for a ‘rationaliste’ interpretation of Islam came about gradually. But even 
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during the so-called Wahabi period! of his life, Sayyid Ahmad never beld 
ideas similar to those which had come to demonize the Wahabis as 
disrespectful to the Prophet or their militant extremism vis-à-vis British 
power. It may have been because of Sayyid Ahmad's upbringing and his 
family values where spiritual guides were greatly venerated. His father Mie 
Murraqi (d. 1837) was somewhat of a recluse and was inclined to frequent 
the Sufi circles of Delhi. He is said to have been one of the chief disciples 
of a Delhi saint Shah Ghulam ‘Ali. The same holds true for Sayyid 
Ahmade mother, While the rest of her family were Shah ‘Abdul 'Azizs 
disciples, she alone among her relatives had great affection and reverence 
for Shah Ghulam ‘Ali, This deep association with the Mujaddadi branch 
of Naqshbandi Sufis accounts for Sayyid Ahmad's devotion to the Prophet 
and respect for Sunnar in his early writings. Sayyid Ahmad, during this 
phase, seems to have held the belief chat ‘the essence of Islam is love for 
the Prophet and love for the Prophet will be reflected in following his 
Sunnar,” His concern for imitating Sunnat inevitably led him to search 
for the ‘authentic’ content af Sunnat devoid of any later accretions. In 
other words he strongly shared the ‘Wahabi’ concerns about bid'ar 
{innovative practices) though his criteria in this regard were much more 
lax than those of his contemporaries. He did not lend himself to espousing 
an extremist attitude towards the social norms, dituals, and cultural 
practices of his times. This is clearly seen in many of the tracts written by 
him early in his writing carcer 

Sayyid Ahmad Khan's writing career started in 1842 with the 
publication of Jil’ al-Qulub bi Zikr al-Mahbub. Tt was written as a 
chelation tv ТЫ gea of ыны idog а boggy of Prophar о 
be recited at a customary gathering commemorating the birth of Prophet 
Muhammad (твн). In this piece of maulud writing, Sayyid Ahmad was 
critical of other such sketches filled with apocryphal stories and concocted 
tales and aimed to compose a short sketch of the Prophet’ life devoid of 
all such details. Ас the same time he did not express disbelief in 
supernatural occurrences in the Prophets Ме but only chose to mention 
those incidents for which he could find a credible reference." Kalimar al- 
Hag, published in 1849, discussed the issue of relationship berween a pir 
(religious-spiricual guide) and his warid (disciple). In this tract, Sayyid 
Ahmad opined shat while it was permissible in Shari'a and in accordance 
the Sunnar to attach oneself to some learned, devout and virtuous 
person, a belief in pirs miraculous powers, especially as an intercessor in 
graves, was erroneous and contrary to Shatiat. In another of his earlier 
works, titled Masala’ Yisawwur-i-Shaykh and published in 1852, Sayyid 
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Ahmad again steered a middle course by maintaining а belief in the 
spiritually elevating influences of Sufism while at che same time rebutting 
any magical practices associated with it, His differences with the ‘Wahabi’ 
concept of bid'at was best reflected in Rah-i-Sunnar dar Radd-t-Bid'at 
published in 1850. In dis tract, Sayyid Ahmad showed chat many 
practices denounced as аё were in fact traceable to Sunnar. As Sayyid 
Ahmad Khan was to recall in 1879, ibis tract was written at the height 
of ‘noisy and tumultuous Wahabiism’, when disparate views regarding the 
stature of the Propher were being expressed and debated about. On one 
such occasion, Sayyid Ahmad had an argument with his learned friend 
Maulana Sadr-ud-Din Авида of Delhi College, during which Sayyid 
Ahmad burst out to assert his opinion that ЧЁ a person docs not eat a 
mango for the reason that the Prophet did nor eat it then the Angels will 
kiss his feet at his [death] bed)’ Ie was after this conversation shat Sayyid 
Ahmad had penned this tract 

In the period from 1857 to 1869, Sayyid Ahmad Khan's religious 
thought seems to have gone through a period of transition’. During this 
phase he was more interested in addressing the iste of Muslim aversion 
to Christianity and any social interaction with Christians, His concern 
showing affinity between Islam and Christianity was greater because 
of his aim of bringing about a rapprochement between Muslims and the 
‘Christian’ British, rather dian any apparent. actempe at ‘rationalizing 
Islam. This gap he tried co bridge by actively advocating loyalty to the 
British government and by writing tracts that highlighted the common 
grounds between Islam and Christianity. As part of these efforts he 
published a tract explaining the ‘real meaning of the word Navara in 
1859. Reportedly a Muslim had been punished for using the term Nasara 
for Christians. This appellation was found w be derogatory by both the 
missionaries and the government authorities. But Sayyid Ahmad disproved 
such perceptions by trying to establish that the word Newent comcs from 
the word Nasar and it was with diis name chat the Christians used to 
identify themselves during the time of the Prophet.” Another such tract 
addressed the issue of whether it was permissible for the Muslims to dine 
with the Christians. Abkam-i Ta'am-i AbLi-Kitab was published in 1868 
and convincingly annotated with references from Quran, Hadith and Fiqh 
то prove that such a practice is not only permitted in Islam but also 
desirable. In this tract he resorted to finding alternative interpretations in 
order to reconcile various Ahadith that he found contradictory to his 
desired objective of better social interaction berwcen the 
the Muslims." 


istians and 
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In order to further mitigate Muslim apprehensions in their dealings 
with Christians whether rulers, missionaries or converts—Sayyid Ahmad 
Khan took up the gigantic project of writing the first, if not the only, 
Muslim commentary of the Bible in modern times vo dispel 
misunderstandings prevalent among adherents of both religions regarding 
each others religious doctrines, Writing a commentary of the Bible was 
by no means an easy task. In case of Sayyid Ahmad Khan, this task was 
made even more difficult due to his lack of expertise in classical and 
modern European languages. But he mace up for his deficiencies in Latin, 
Hebrew, and English by employing scholars well-versed in these languages” 
and with the presence of various missionary groups operating in North 
India, there was no dearth of literature on Christianity and Church 
history. While most of it was available in European languages, the rest. 
had been translated into vernaculars and distributed across India. Sayyid 
Ahmad did not restrict himself to the translated works alone. With the 
help of his team of scholars, he made an effort to read and understand 
the Biblical texts in their original language. For this he had to invest a lot 
of his time, money and creative energy on this project. The extraordinary 
effort that he made is clearly reflected in the book. Although incomplete. 
(like his other books, including the biography of Prophet Muhammad 
(евон) and Tafsir of Quran), this work testifies to Sayyid Ahmads 
credentials as а competent mufassir (exegete) with an enviably vast 
knowledge of ancient history, theology, geography, lexicography and other 
relevant exegetical sciences 

The first of the three volumes of this commentary on the Bible focuses 
exclusively on the authenticity of Biblés text and a comparison of 
Christian-Muslim views on this issue. According to Sayyid Ahmad, the 
Muslims believe the Bible co be a divinely inspired Book. Buc unlike the 
Quran, which is an authentic record of God's Words relayed through His 
Messenger, other Divine Books can only be regarded as the Message of 
бой but not in His Own words, That Quran alone has the distinction of 
being the embodiment of Divine rubrics and that too in the Lord's Own 
Words, is a unanimously held view among Muslim scholars to which 
Sayyid Ahmad Khan too has adhered to. But he did not share Ulamas 
views on the extent of fabrication in Biblical texts. Instead he offered a 
new Muslim perspective on the history of compilation of Biblical text 
according to which che mission of Jesus was co impress upon the hearts 
of his apostles the subject marrer of the revelations received. These apostles 
were divinely inspired like many other non-Prophetic figures. It was left 
to these apostles to ‘perpetrate in writing, che inspired truths, in the idiom 
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and in the form of language they understood best, or with which they 
chanced to be most fimilia." Even though these apostles were divinely 
inspired, they, being mortal humans, were prone to commit errors, This 
is not to deny the efforts put in by the apostles from taking measures to 
prevent fabrications being made in the text of their Holy Books. These 
errors, said Sayyid Ahmad Khan, did not affect the main text and subject 
matter of Old and New Testaments. Only the ales and narratives to be 
found in these texts showed considerable differences. 

The notion of a credible, if not authentic, version of Old and New 
‘Testament helped Sayyid Ahmad to account for the Quranic verses that 
repeatedly allude to previous Divine texts in order to convince the 
Christians and Jews of Arabia of the genuineness of Prophet Muhammad's 
(квин) claims. IF there never was any authentic version of these Divine 
texts available then why did the Quran insist on referring to it for 
claiming obedience from the People of the Book? By accepting Sayyid 
Ahmad views on Old and New Testaments, this anomaly can easly be 
accounted for. It is because in Sayyid Ahmad’s opinion the Quranic word 
tehrif (forgery) docs not imply a large-scale fabrication in Divine texts or 
deliberate omissions and additions made to it. His interpretation of the 
word sebrif is that it refers to interpolations or fabsifications only in 
selective portions of the texts or to the ascribing of rwisted meanings and 
interpretacions to different passages. Ie was to this ower grade of 
fabrication that other Holy Books were subjected to. According to Sayyid 
Ahmad, it was against these practices of the Jewish Rabbis and Christian 
Priests that the Quran had expressed ics displeasure on, 

Sayyid Ahmad Kharis statements about Christian Scriptures and social 
interaction with Christians had made him a controversial figure." Also in 
Tabayyin, are to be found instances of Sayyid Ahmad's ‘Naturalist’ vision 
of religion where he defines nature as ‘the work of God, and revelation 
His word; that no discrepancy should ever occur benween them for as 
much as both proceed from the same Source.” This early streak of 
Naturalism’ in Sayyid Ahmad's religious ideas is clearly reflected in his 
deviant views on Satan. He does not believe Satan to have а real existence 
other than that of an embodiment of an ‘idea’ of evil ingrained in human 
nature." Also, he had convinced himself то believe in the very Copernican 
world-view he had denied in favour of Prolomcan world-view in one of 
bis earlier tracts Qaid-i-Marin published in 1848.7 

"There cannot possibly be a cut-off date after which Sayyid Ahmad 
started writing about themes relating to his modernistic interpretation’ 
of Islam, Bur what needs to be taken into cognizance is the impact of 
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missionaries and Oriencalists to whose ideas Sayyid Ahmad was exposed 
for a long period of time. He was personal friends with leading Orientalists 
like Sprenger and Muir, and his presence in Agra had made him avare of 
Christian- Muslim polemics taking place in that ciry. He also took a keen 
interest in the academic output of Delhi College established by the British 
government to disseminate Western sciences among the people of North 
India." In order to measure the impact of Oriencalist-Missioraty activities 
and writings on Sayyid Ahmad religious outlook and ideas regarding 
Hadith and Sunnar, reference should be made to William Muir's 
controversial book on the life of Prophet Muhammad (гаш), lt was in 
response to Muir's book that Sayyid Ahmad was forced ro radically revise 
his own religious views, mainly on Hadith and also on other aspects of 
the Isnad paradigm. This new trend in Sayyid Ahmad’ religious outlook. 
for which immediate impetus came from Muir, lasted vill his death ia 
1898. During this period he developed a critical framework of inquiry 
whereby he could project his own rationalist version of Islam, defend 
Islam and the Prophet from Orientalist-Missionary writings and question 
any such auchoritaive works of Hadith, Fiqh and Tafsir char impeded him 
from espousing his religious ideas, 


3.3. типам Мик (1819-1905) AND HIS AUTHENTIC’ 
BIOGRAPHY or THE PROPHET k 


William Muir's biography of Prophet Muhammad (евон) has had a deep 
influence on the shaping of Western scholarship about Blam and its 
Prophet. There were numerous other Western scholars as well as those 
who wrote on Islam and the Prophet and were contemporaries of Muir. 
But none of the other works gave rise ко as much controversy and ignited 
such fierce responses from Muslim scholars as Muir's work did. The root 
cause of this controversy is not ro be found solely in the details of he 
Prophet's life as narrated by Muir. It is because Muir, like his 
contemporaries, was equally prone to the influence of medieval Christian 
ideas denouncing Islam as an cvil religion and its founder as a false 
Prophet of immoral character. His biography is not any more 
uunsympathetio—than other Orientalis scholarship on this subject—in 
estimating the Prophet's life, charaerer, and teachings. What differentiates 
him, however, from the rest, is his contribution to а scholarly approach, 
based upon che techniques of western historiography. with which he 
approached the study of the Propher’s life. The cornerstone of this 
approach lies in Muir's claim of basing his study on authentic and original 
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sources of Muslim history and religion. With access to hitherto unavailable 
or rare primary sources, Muir could boast of having knowledge aboue the 
real essence of Islam which even the Muslims would find impossible to 
dispute since it would be based upon those very sources that were held in 
reverence by the Islamic scholars themselves 

In order to have a proper understanding of Muir's approach to the 
historiography of Islam and to critically analyze it, it is important to know 
more about events and persons that had an effec in giving shape to Muir's 
designing of such a framework of inquiry. 

Muir was educated in the universities of Edinburgh and Glasgow. Later 
he joined the Haileybury College and, in 1837, arrived in India as 
member of the Indian Civil Service. He served in several places and at 
different ranks and ultimately became che lieutenant governor of the 
important North-West Province before retiring from his official position 
їп 1876. Deeply steeped in the British bureaucratic tradition and strongly 
influenced by his training at Haileybury College, Muir's worldview was 
affected by the ideas of cultural and racial superiority.” This, combined 
with his strong faich in Christianity, led ro а strong sense of ‘civilizing- 
by-Christianizing’ mission for the people of South Asia. Ir does not mean 
thar he supported the idea of missionary activity as a government policy 
in India. But he did favour the idea of British officials observing and 
serving their religion in their personal, non-official capacity." This he 
himself did by associating himself with the Evangelical mission and its 
activities in India.” 

During his posting at Agra in the carly 1840s, Muir became close 
friends with Pander (1803-68), who was one of the leading missionary 
figures in South Asia and beyond, wich a reputation of scholarly expertise 
on Islam. Pfander had travelled extensively in Muslim areas, especially 
Tran, He was once attached to а German Mission in Russian Caucasus 
from where he was able to make protracted excursions to important 
Muslim centres like Baghdad, Isfahan, and Tehran. This influenced his 
views about Muslim civilization and the Evangelistic missionary methods 
he later adopted in India.” His most important contribution to 
Christian-Muslim polemics was Mizan-nl-Hag. The original Persian text 
was published in 1835 and au Urdu ачпоо made available in 1843— 
five years after he had the joined the Indian Mission." In this book, 
Pfander, instead of essentializing Islam as evil or a heresy, adopted a 
comparative approach ко demonstrate how Islam fell short of Christianity 
and the standard of excellence of its moral and spiritual teachings 
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Ik was Pfander who impressed upon Muir the need for a biography of 
the Prophet in a vernacular language so that the missionary viewpoint 
could reach out to a wider audience. Although there were many 
biographies of Prophet Muhammad (enti) available with a Christian or 
an Oriemalist perspective of his life, hey were all in European languages 
and hence did not serve the missionary purpose wel. These biographies. 
were either typically reflective of medieval biases against Islam? or 
presented an idyllic, heroic portrayal of the Prophet's life as Carlyle had 
done. Muir himself was not satisfied with the recent attempts made by 
European scholars in chis regard. He found faul: with both Sprenger and 
Washington Irvings account of the Prophets life in his article tiled 
‘Biographies of Muhammad for Indi? Muir was even more critical of 
the burgeoning volume of Muslim writings on their Prophet. The 
vernacular press reports which passed through his hands made him aware 
of a new trend of enhanced focus in local Urdu journalism on che life of 
the Prophet This new maulud ог ‘nativity’ literature, in Muir's view, 
reflected mainly ‘feverish imagination’ and was thus condemnable as 
"eredulous beyond belief. In this category were to be considered пот only 
recently published Maulud Sherif, whose author Ghulam Imam Shahid 
жал familiar о him from contact in the Agra courts, but also "lare Persian’ 
biographies like Madarij al- Nubuwwah and Raucat al-Abbab, They had 
been compiled in South Asia during the Mughal period and were currently 
being brought out in new lithographed editions in the Urdu presses of 
North India? The fact that several editions of Маний Sharif had come 
ош within a few years of its publication showed that the ‘native mind” 
was not insensitive to the subject of the Prophet life.** The time was ripe 
for new biographies of the Prophet, based on primary texts of Muslim 
history, to prove to the Muslims thar they were ‘deceived’ on many 
important points. and thus demonstrate thac some of their stances were 
untenable.” This led Muir to write Life of Mahomet which was first 
published in complete form in 1861." But as Iroll rightly points out, this 
book was more than just a biography of фе Prophet, In many instances, 
it went beyond the realm of biography and delved into questioning Islams 
genuineness as а divinely inspired religion by scrutinizing it with Western 
methods of critical historiography.” This was to be expected of a 
biography writen specifically for missionary purposes. As such, its 
comparative study of relative virtues of Islam and Christianity within the 
framework of the Prophet life and teachings tallied with Muir's pre 
conceived notion of the superiority of the later over the former. Such а 
belief was, for staunch Evangelists like Muir, a matter of sheer faith but 
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its rhetorical assertion would not have failed to register an impact on his 
writing. There was а need го lend credibility to what Muir planned to 
present as the true version of the Prophet’ life and bis teachings. This he 
achieved by the application of Western tools of analysis 10 the 
historiography of Islamic history and che Prophers biography—an 
approach that has earned him recognition in the annals of Orientalis 
approaches ко Islamic studies, И was designed intentionally with the sim 
of acquiring an authority то write a true account of Prophet Muhammad 
(евин) life. Once this aushority could be claimed on the basis of access 
хо original and authentic works of histories алё Ahadith authenticated by 
Muir in the introductory essay of his book, Muir thought that he could, 
without fear, confront his Muslim adversaries wich an array of hostile 
‘weapons drawn from their own armouries. * This would allow him to 
find faults or contradictions in traditionally narrated accounts of Prophets 
life and, most importantly, to subtly satirize various aspects of his private 
life, Only in this way could it have been possible to show the ‘intelligent 
and thinking Mohammedans' the historical evidences of their faith and 
its lacunae as compared with Christianity. A biography devoid of these 
features could neither have added anything new to the expanding volume 
of books on che Prophet of Islam nor could it have aided the Missionary 
purpose in any significant, positive way. It was to this manipulation of 
‘original sources that Muslim apologetic response had to focus in order 10 
pose a counter argument, 


3.4. THE ‘Great DEBATE’ OF AGRA AND THE WORKS OF 
ALOIS SPRENGER (1813-1893) 
At the time Muir was planning and researching for the biography of the 
Prophet, his work seemed to have been affected by the polemical rhetoric 
and academic environment of North India. In the face of high-pitched 
Christian-Muslim debate, Muir's belief in the need for a new approach to 
Islamic studies was reinforced even further. Not only was such an approcch 
desirable but it also appeared possible to execute due to the progress that 
was being made in the field of Islamic studies. These developments were 
sure to have an effect on Muir's own scholarship and religious ideas. 
Pfanders presence in India had brought him into contact and debate 
with his Muslim counterparts. The missionary zeal and Muslim-Christian 
polemics thar ensued, reached its zenith in the "Great Debate’ in Agra in 
1854. Muir had the chance to be present at that occasion and to monitor 
‘The proceedings as they unfolded. Even before the grand finale at Agra, 
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there had been many sich debates which Muir had attended and wrote 
about. As president of the Agra Tract Society, he had even edited an Urdu 
account of one of the religious debates that took place in Delhi in 1852. 
Since 1845, Muir had been contributing regularly to che Сайла Review. 
Та his articles, under the tide of his sclf-coined term of Muhammadan 
Controversy’, ће had been reviewing the works published and the 
arguments made about the Christian Muslim polemics in India." Even 
with such а long-term familiarity with the issue, the spectacle witnessed 
by Muir in Agra had such a profound effect on him that from there 
onwards he gave up the idea of face-to-face challenge with rival Muslim 
clerics and focused more on academic writings 

‘One of the major themes to be discussed in che Agra debate was related 
to the issue of authenticity of Christian seriptures, The Muslim 
representatives for the debate, Rahmat Ullah Kairanawi, presented the 
‘oft-repeated view that the Quran was the aly Divine Took that had not 
“been tempered with and had come down t successive Muslim generations 
in original, unadulterated form. It was part of Kairanawis charge sheer 
against Christianity co discredit present-day Bible as devoid of Divine 
origins due en the alterations made in its text in the early years of the 
Christian religion. Pfander, with his wide experience as a Missionary in 
Muslim areas, was noc unfamiliar with this argument. Throughout his 
Missionary career, Pfänder had steadíanly denied the occurrence of any 
alterations in any manuscript or printed edition of ary part of Bible, apart 
from some minor, ignotable “copyist errors in some editions." Avril 
Powell has noted discrepancies in the Muslim and the Missionary accounts 
of Agta Debate on die issue of ser in Biblical ext and so ic is difficult 
to ascertain whether Pfander really conceded to the Muslim charge of 
ийип Bible even to a minute extent or adhered to his original stance. 
Whar is more important to note here is the emphasis on the necessity of 
the authenticity ofa text in order for it to be credible as a soure of moral- 
spiritual guidance, or even for argumentation. 

Мий, who did not contribute during the debate, published a treatise 
in 1856 titled The Testimony Borne by the Coran to the Jewish and Christian 
Sovipenres He tried vo furnish evidence from the Muslim Holy Scripture 
то show that rhe Quran too believed in the authenticity and uncorrupted 
nature of the Biblical text. This ayproach of using sources, which Muslims 
themselves regarded as authentic, to prove a point supportive of Christian 
religion and hence serving che Missionary purpose well, was similar to 
what Muir elaborated further into а theoretical framework as he took up 
the task of writing a biography of the Prophet. 


SAYYID AHMAD KHAN'S REVISIONIST DISCOURSE 65 


Alois Sprenger (1813-1893) had preceded Muir in writing a biography 
of Prophet Muhammad (PBUH). In many ways he had more of a cain 
to having an access to both authentic and original primary sources. lt was 
because of his time spent at the Delhi College which brought him into 
contact with the slite of Muslim intelligentsia of North India." He was 
able to borrow rarely-published books and manuscript: from their private 
collections” In addition to rhat, Sprenger had had a chance to work in 
the royal libraries at Lucknow and wo draft a list of all heir holdings.” In 
1854, he took long leave and went on to tour Iraq, Syria and Egypt and 
маз able ко return with valuable books on various aspects of Muslim 
history and religion which he later got published in India”, It is no 
‘wonder than that Muir had to be dependent on Sprenger for many rare 
manuscripts and books. But given Muir's own status as a high-ranking 
official, it was not difficult for him to establish personal contacts with 
Muslim intelligentsia and procure the required material frons them,” In 
terms of scholarly expertise, however, both Muir and Sprenger were 
equally learned in Arabic, Persian, and Urdu. ‘ 
nger had written two different biographies of Prophet Muhammad 
(кези), The first was written in English and published from Allahabad 
їп 1851. Years later appeared his much-detailed study of Muhammad's 
(евон) life in German." In his criticism, Muir focused on Das Leben und 
die Lehre des Mubammad. Wt was because Life of Mukammad, compared 
to Sprenger’ later work, was ‘bald and meagre, and also incomplete since 
it stopped short at the Flight from Mecca. 9 Muir’ intention was not to 
‘review this treatise as a whole, bur simply the Essay prefixed to the third 
volume, in which the nature and value of the materials for the life of 
Mahomet, and especially of Tradition, are discussed." In this part of his 
book, Sprenger has discussed at length the sources and research material 
bearing relevance to the study of Islam and the life of its Prophet. He 
classifies this material as follows: Quran; Biographies of the Prophet; 
Sunnat; Commentaries on Quran; Genealogies; and ‘Original Documents 
copied by the collectors of tradition 

Sprenger and Muir had differenr views regarding the relative importance 
of Hadith and Sirat (biographies of the Prophet) literature. Though 
Sprenger himself was responsible for making possible the reprints of some 
old, classical works of Arab history and Sinet literature and was 
considerably dependent upon them as reference works—he did not accord 
them as much importance as Hadith, [n his critical review of sources of 
the Prophets biography, he concluded that ‘the Sunna contains more truth 
than falschood, the Biographies mare falsehood than truth." Tr was 
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because Sprenger was generally more appreciative of the efforts made by 
the collectors of Hadith. But it does not mean that he approved of their 
canons of criticism or found them reasonable.” Ar best, the Traditionists 
stuck to their roles and followed them stringently. This could not be 
expected of the Biographers, These views appeared to Muir erroneous and 
misleading. He was willing to give more credit co the Biographers. И was 
because, in Muirs opinion, they were comparatively free from the biased 
mindset and theological constraints of the Traditionists. The pseudo- 
critical criteria laid down by the Traditionists did not apply to the 
Biographers and so they were able to record ‘interesting narratives and 
valuable clues to muh, which the professional Collector cast aside because 
they did not answer to the technical requirements of traditionary evidence, 
or square with his own theological notions." Even though they too 
endeavoured to project a glorified picture of their Prophet, ‘there is no 
reason to doubt thar otherwise they sought honestly to give a true picture 
of the Prophet.’ Аз for the existence of legendary tales, both Hadith and 
Biographies suffered from same malaise, hence leaving little to choose 
between the ко 

With access co early Muslim historiographical material and required 
‘expertise in Islamic’ languages, Muir claimed to approach che subject of 
his enquiry with an impartial mind. lr was this purportedly balanced 
approach to the life of the Prophet, based upon the earliest and most 
authentic historical sources which differentiated Muir's work from that of 
the rest of bis contemporaries, Or at least chat was what his admirers 
mostly priests and Europeans scholars felt, as expressed in a review of 
his book, as part of an obituary for Muir, published in 1905. It said: '... 
the author always strives to be just and fairs anyone who has ead the 37th 
chapter dealing with the character of the Prophet, must be convinced of 
this,” For the prevent study, however, the focus would not be on Muir's 
overall view of Prophet’ lile and mission rather more on the crucial 
question of his handling of sources of Prophet Muhammad's (Put) 
biography and che canons of criticism that he formulated 


3.5. Мову QUELLENKRITIK 


Muir's emphasis on the need for au/£entic sources naturally led him to 
begin his book with a detailed review of different Muslim texts which he 
regarded as potential sources for a biography of Prophet Muhammad 
(твин) and the degree of authenticity to which these sources could be said 
to be entitled. He cites the Quran and Hadith as the two main sources 
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from which co draw material for tracing che life of che Prophet. In his 
discussion of the reliability of the Quranic text, Muir expresses the view 
that ‘every verse in the Quran is the genuine and unaltered composition 
of Malar loei ^ Tha aditlana of the Qua compiled ийер de 
reigns oF Abu Bake and ‘Usman were complete and there were по 
intentional omissions on the part of che compilers. [ronicil y among other 
arguments, one of the reasons for which Muir finds the Quran to be an 
authentic record of die Prophets teachings, is the fragmentary nature of 
Ив text. Had it been a forgery, it would have been better edited and 
‘composed. For Muir, incredible as itis that a text has been so faithfully 
preserved by the Prophets sincere first generation followers and similar 
diligence has been observed in publishing it verbatim without the 
lity of slightest of errors, it cannot account for anything miraculous 
ог divine. Because the text of the Quran is found by him to be 
contradictory, repetitive, and often filled with superficial Arab legends and 
apocryphal stories, what actually makes it qualify, for Muir, as an authentic 
tex, isthe fact of its being written as though it were a patchwork of un- 
related fragments placed in juxtaposition to each other.“ Even his praise 
for Muslim efforss In preserving the text of the Quran is not without 
suggestive hints of tampering; the onus of tampering with che text lies not 
with those who were encrusted with the charge of preserving it but on the 
author himself, It was the Prophet himself who, during his lifetime, made 
several changes in the text. A number of ayat: were subsequently changed 
ог withdrawn altogether. For this, he finds evidence from within the 
Quran itself by referring to verse 2:100 which has been used by Muslim 
scholars over centuries to cite evidence in favour of пай (abrogation) 
within the Quran. Or, for that matter, there are a number of Traditions 
to be found within the authentic Hadith collections as well. Such changes, 
warranted by political or other expediencies, could not have been 
recorded. This implies that even if something has gone missing from the 
Quranic sexe ir is not due to the fault of the faithful followers. They did, 
то the best of their abilities, preserve the Quran ‘as ir war lefe by 
Muhammad 5 This served Muir's purpose well. Alterations in Biblical 
text, slight as they were according to Pfander, were made after the death 
of Jesus when the text was pur together. Bur in case of Quran the 
adulteration had been done by none other than the Prophet himself who 
claimed to have received these ayuts as Divine revelations. The conclusion 
could be easily drawn: Jesus's genuine teachings аз expressed in the Bible 
and compiled after his death underwent superficial changes during the 
course of time while char of Prophet Muhammad (тиин) were subject to 
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changes and modifications during his own lifetime though follows did 
well to preserve whatever was left for them by their Grandmaster. 

Its worth, however, as the best guide to the life of the Prophet is 
recognized by Muir. For him, the Quran is ‘groundwork and che test of 
all inquiries into the origin of Islam and the character of its Founder.” 
In this view he claims to have been following che traditionally held 
Muslim view based upon а tradition narrated by ‘Aisha, the Prophers 
wife, that Prophet Muhammad's (езун) character is the Quran. Hence, 
the Quran is not just an embodiment of the Prophet's moral character 
and teachings but also the most authentic historical document outlining 
the main details of his life. Ar the same time Muir was cognizant of the 
face that, unlike the Bible, the Quran does not cover details of even the 
important events of the Prophets life, let alone furnishing a full narrative 
of his life. For this, one needs to refer to Hadith literature so as to cull 
more information regarding various incidents covering the life of the 
Prophet. 

Muir did accept Hadith as the second most important source for the 
Prophets biography but he did not share the erroneously held view of 
many other Orientalists who. following the writings of the Muslim 
scholars, had come to adapt an uncritical view of Hadith literature. In his 
study of Hadith and its history, Muir was concerned about the need to 
prove its late growth and hence the need to adopt a certain method of 
scrutinizing the Hadith material to be able to sift genuine traditions from 
a vast pool of both authentic and unauthentic traditions." In doing so, 
Muir did not refer co classical Muslim works on Hadith, based upon the 
criticism of the chain of transmitters, and contrived to formulate his own 
criteria. This Muslim scholarship on Hadith carried по significance for 
Мий. His main thrust is on marn (concent) criticism. In that case too he 
fails to show much acquaintance wich the works done by Muslim 
traditionis with regard to the grades of authenticity sec for diferent 
Hadith collections and methodological framework laid down by them. It 
was because Muir was not concerned about the theological relevance of 
Hadith bur only in their value as a historical source. Just like Sprenger, 
Muir's work, coo, was based largely on Hadith and both felt the need for 
discriminating between ‘reliable’ and "unreliable! traditions in the light of 
the criteria that they designed themselves. In Muir's case, what mattered 
to him most was to prove that the Traditions contained a large element 
of historical ruth and to show their conformity with salient points of the 
Prophers teachings in the Quran. 
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Muir defines Hadith as consisting of ‘the sayings of the friends and 
followers of the Prophet, handed down by a real or supposed chain of 
narrators to the period when they were collected, recorded and classified. ™ 
As for the origin and history of Hadith, Muir traces it to the conversations 
of Prophet’ followers after his death. Nothing could have been more 
interesting for early Muslims than a conversation on the acts and sayings 
of their Prophet. Muir's account of the origins of Hadith is trivalized 
through his attempt to portray, and equate, the practice of Hadith 
narrations as some sort of a convenient pastime for the members of a 
"simple and semi-barbarous save’, marching from one campaign to the 
other: 

As Islam expanded beyond the Arabian Peninsula and embraced within 
its fold crowded, urban centres like Kufa, Cairo and Damascus, a need 
was felt Юг a more elaborate system of law. Up to thar period, the Quran 
alone had been deemed to be sufficient for guidance by the Muslims. But 
with expanding frontiers of the Muslim empire, che need for a formal 
Hadith methodology arose. The Quran, wich the simplicity of us text, 
was turning out vo be insufficient in the face of unforeseen circumstances. 
for which no provision had been made in the pages of the Holy Book. 
Hence, this deficiency was to be resolved by adopting the Sunnat of the 
оран as supplementary to Quran. Tradition was now ined with af 
Divine Authority and brought on par with Wahi (revelation). This gave 
Гу == бишди исши she PEAD and падсек or 
fake—attributed io the Prophet. А new class of professional Hadith 
collectors cropped up who travelled extensively through the vast stretches 
of Muslim empire in search of Traditions. They also established their 
schools imparting Traditions, Pupils would take note from the lectures of 
their masters and learn about the strings of transmitting authorities on 
whose credibility Hadith reported by а compiler were judged and 
discussed. These elaborate arrangements paved the way for the preservation 
and spread, ar least orally, of famous Hadith collections" But the major 
part of traditions remained unrecorded till very late in the first century 
following Prophet Muhammad's (runt) death 

‘Ac this point, Muir’ evaluation of history of Hadich becomes 
important. He does not deny the possibility o£ some early record of 
Hadith from which later ones may have been copied, But, on the whole, 
such records must have been rare, if at ай extant, and none of them have 
survived co this dare with any traceable evidence. While a vast pool of 
oral traditions had come co a wider cizculation, ic could not have protected 
itself from the effects of the political wrangling plaguing Muslim polity 
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at that time. As the traditions were being handed down orally and rested 
оп the authority of memory alone, their carriers could not have ignored 
the influence of their personal proclivities, political convictions, and 
prejudices. Such a problem was even more pronounced during the 
Abbasid period which coincided with the ‘golden period’ of Hadith 
studies as all the six authentic collections of Hadith were compiled during 
that time. In the Umayyad~Abbasid power struggle, it was important for 
both sides to cite their legitimate right to power on the basis of their close 
proximity to Prophet or on the basis of any tradition that extolled their 
virtues and belitded that of their adversaries, Not even Sirat literature was 
spared from intrusion as is seen in Ibn Ishaq's biography of Prophet 
‘Muhammad (твин) —compiled under the auspices of Abbasid Caliphs— 
which lauds the Abbasid ancestry and stigmatizes that of Umayyads 
Hence, in Muir's assessment, there appears to be a causal connection 
between the political events of the first hundred years of Muslim history 
and the possible fabrication or distortion of Traditions. 

Muir is not wholly unappreciatve of the tremendous efforts made by 
the aditionists. Much that they did is found by him as resulting from. 
sheer devotion and sincerity to scrupulously recording the sayings of their 
Prophet, What he finds fault with or problematic is the so called 
authenticating che Isnad system. Ic is because the nad system concerned 
itself solely with the assessment of the narrators of a tradition and not 
with the contents or subject matter of а tradition. Lack of a credible 
system of enquiry was, according to Muir, in line with the ‘spirit of Islam? 
which ‘would not brook free inquiry and real criticism. 6 Even if there 
маз some help offered by the Isnad system in stemming the growth of 
fabricated Hadith, it could only have been able to ideatify recent 
fabrications without being effective in placing the earlier traditions upon 
any certain basis. In the absence of such a framework of enquiry, Muir 
proceeded to chalk out a scheme of his own, whereby. Hadith were to be 
ascertained by placing them and their narrators in their historical context 
and, along with their narrations, judged in accordance with the principles 
id down by him. 

In order to achieve this target of separating true from the false in 
‘Tradition, Muir proposed «o address certain questions. His research 
questionnaire seeks to find the level of trustworthiness of the narrator and 
the extent то which he was possibly influenced by, or devoid of, personal 
interests and prejudices. He also wants to know whether the narrator 
could possibly have had the opportunity of knowing the facts personally. 
Mair answers these questions by ‘considering the Period to which а 
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narration relates and then the Subject of which it treats, Muir first takes 
up the period to which a particular Hadith refers co and checks the 
possibility of availability of a bipartisan reporting of that period or 
different events. For example, he finds Hadith accounts regarding Prophet 
Muhammad’ (reun) years preceding his Prophethood, and initial years 
after che Prophethood and subsequent persecution at the hands of the 
Meccans, to be faulty. His foremost objection is centred upon the partisan 
approach of the authors and compilers of these narrations. Since all the 
leading opponents of the Prophet, among the chiefs of Arabia, were dead, 
по one was left to tell the other version of the story. What can then be 
gathered from Hadith is essentially a Muslim account of events because 
all of Prophets erstwhile opponents had become his allies. These newly 
converted Mecean Muslims could not have afforded to set the record 
straight as it could have been politically inexpedient. No one could have 
dared to speak in favour of people like Abu Jahal and Abu Lahab. What 
was even more inhibiting for neutrality in historical accounts ‘was the 
sword of Omar brandished over the neck of a luckless offender; The 
same rule applies to all other opponents of Prophet Muhammad (ин) 
as well, with whom he had his disagreements or batles, whether they were 
Christians, Jews or ‘hypocrites’ of Medina. For these reasons, Muir finds 
по way to impartially verify che Muslim claims of their persecution or the. 
extent of the atrocities inflicted upon them by the Pagans of Mecca. It is 
because these events have been relayed by those who could not possibly 
have set aside their biases in recording them for historical preservation, 

Similarly, Muir has his reservations about the veracity of the reported 
events of the Prophets childhood or the years preceding his Prophethood. 
The Prophet was по precocious child to be known to wider Meccan 
population. None of the reports about his early years were narrated by 
those who were personally acquainted with him during those years. Few, 
if any, of his companions were born before him. Majority of his followers 
were younger to him and could nor have possessed personal knowledge} 
or first-hand account of events during his formative years. However | 
Muir does accept details regarding the Prophet's family background as 
being worthy of trus 

Muir offers a more detailed view of his ideas abour the possibility of 
seifimerest, prejudices, or selfish motives on the part of narrators in 
promoting certain Ahadich. This he has discussed under dhe heading of 
Suljeci-Matterof the traditions and has linked it to the second part of his 
esearch questionnaire.” He cites а number of reasons and examples to 
show the possibility of deliberare alterations in Hadith by making 
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omissions, additions or exaggerations in its contents. For instance, it was 
considered a privilege, or а status symbol, to be among the narrators of 
Traditions as а disereet wey of showing intimate company of the Prophet. 
Under the same heading, Мий includes those reports in which narrators 
had made exaggerated claims of their toils and services rendered for Islam. 
What holds true for individuals efforts for places of honour as 
distinguished companions of the Prophet is equally applicable vo the 
factions то whom they may have belonged or had some 
ics or affiliations. That could not have been avoided because clan 
alfinicies ran so high and were decp-roored among the Arabs.” 

Оп the issue of miracles attibured co the Prophet and narrated at great 
length in many Hadith collections, Muir has summarily dismissed them 
all asactempes to ‘glorify Muhammad, and to invest him with supernatural 
abilities. The basis of this denial is not his disbelief on the possible 
occurrence of miracles, As a devout Christian he had a firm belief in the 
posibility of miracles. But he had remained critical of miracles attributed. 
to Prophet Muhammed (тили) so often in the танйи literature of North 
India. * One reason for that was his strong faith in Christianity according 
to which, Prophet Muhammad (Pri). being an impostor could not have 
been invested with Lords powers of performing miracles." Also, his denial 
of mirucke-relaced Hadith is ostensibly for its contradiction with clear 
indications in Quran to the contrary." Miraculous power was only one 
of the many stunts with which, according to Muir, Prophet's followers 
triod to embellish the image of their Prophet, In addition to that, hey 
even tried to trace and link their Prophet’ lineage to that of Ishmael.” 
This Abrahamic genealogy of the Prophet was 10 help make Islams 
superseding claims over Judaism and Cheistianity, To further strengthen 
claims for Muhammad (твн) Prophethood, it was essential to charge 
Jews and Christians with interpolation of their Scriptures. Traditions 
Which raise doubts about these Scriptures are considered untrue by Muir 
because in his repeated examination of Quran he had "been unable to 
discover any grounds for believing that Muhammad himself ever expressed 
а doubt in regard either to the authority or the genuineness of the Old 
and New Testaments, as extant in his time." But the lack of any Prophecy 
about an Arabian Prophet with Abrahamic genealogy in Judeo Christian 
Scriptures was accrihuted by the followers to che corrupting of original 
texts by Jews and Christians. Concocted traditions to corroborare this 
belief found ready acceptance. 

After pointing out possible lacunae in the Hadith literature, Muir then 
proceeds to formulate his own criteria for judging and weighing the 
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authenticity level of various Hadith. Two of his principles of Hadith 
evaluation ate worthy of discussion: First, he gives maximum consideration 
to a Hadith which tallies with chose facts of Propher Muhammad's (rats) 
domestic or Prophetic life that have specifically been mentioned in the 
Quran. But ar the same time he is cautious nor to be complacent in 
accepáng the Hadith without any reservations. This is because Quranic 
reference may itself have been responsible for giving rise to a fabricated 
tradition." His second important, and more controversial principle, gives 
credence to а tradition which, ‘from the Muslimi point of view, would 
reflect unfavourably on che Prophet.”* What makes this principle valid 
for Мий is bis assessment of contemporary Muslim Arabia as а semi- 
barbarous sociery that did nor allow room for dissent or feecthinking. 

Muir falls short of even a brief assessment of the critical evaluation of 
Hadith carried out by Muslim scholars. He simply disregards their canons 
of criticism as being facile and thereby unable то satisfy the inquisitive 
mind of a historian in search of authentic sources for Prophets biography. 
This utter failure of Muir to build up his criticism on any fie basis with 
support from any of the classical works on Hadith, is matched by his 
over-zealous approach in accepting the historical accounts recorded by 
carly biographers of Prophet Muhammad (твин). For him early 
biographers and historians alone provided trustworthy sources. They 
included Ibn Ishaq. Ibn Hahn, Wagid and his secretary Ibn Sa'ad, and 
Tabari. Nor only were they scholars but also lived during che period closer 
to Muhammad (esca) and his Companions times, and hence were in a 
better position to ascertain the historicity of certain traditions and the 
events то which they were related. All фе larer histories carried по 
authentic record and were filled with all sorts of legends and tales, In fact 
all the authentic material relating to the Prophet's life was already public 
knowledge by the cime the first biographers and historians appeared on 
the scene, The later day historians, therefore, could not have had the 
possibility of adding a single source of origina! information. 

Muir was willing to accept the reports about the credibility of these 
without much scepticism and 
historians, he followed the traditionis'’s method of basing the authenticity 
on che reliability of its narrator. Subjecr-Matzer or content analysis, to 
which Muir devoted so much attention while researching Hadith, becomes 
relevant for him in case of the early historians only when they narrate 
tales of supernatural acts айне} 19 the Prophet, or refrain бот 
divulging information that could have possibly harmed the interests of 
the religion, A clear example of this approach can be seen in Muir's 


great naivety. In case of 
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appreciation of Ibn Hasham’s work except when he deliberately skips Qisa 
Ghaniniq." even though Ibn Ishaq—on whose work Ibn Hasham's 
biography is professedly based upon—had clearly mentioned the incident. 
"This can be seen in the works of the other two important historians 
Waqidi and Tabari who have reported this incident on the authority of 
Ibn Ishaq. As Ibn Нават had deliberately omitted ‘all reference to so 
important a narrative, for no other reason apparently than because he 
fancied ic сө be discreditable to the Prophet, cannot but lesen our 
confidence generally in his book. = Similarly, in case of Wagidi, Mui does 
acknowledge his Pro Ali affiliations but still, Muir thinks that, there is 
пос the slightest ground for doubting chat his character is equal, if not 
superior, to that of any other historian of his time." This is in stark 
contrast with Muir's perception of the ‘usclessness' of technical rule of 
"respectable names! used by the Collectors. 

Hence, Muir borrows extensively from carly historians even though 
they, гоо, fail to overcome the shortcomings thar Muir had identified 
while discussing Hadith literature. In fact, the historians did not have а 
stringent criterion with regard to traditions as was the case with the 
“Traditionists. For Muis, this laxity of rules was the very reason for which 
a historian of Prophet Muhammad's (sus) life could know more details 
about his life—even those which could possibly have been concealed by 
the Traditionists as a result of their biased approach. This should not lead 
to а conclusion that Muir clearly preferred carly biographies over Hadith 
and attempts to strike a balance between the two sources. In his opinion, 
‘a judicious historian’ would ‘confine himself to the early Biographies of 
Ibn Hasham, Wagidi and his secretary, and Tabari and ‘will abo receive, 
with a similar respect, such uaditions in the general Collections of the 
earliest traditionists,—Bokhari, Muslim, Tirmidzi, ... [and others |—as 
may bear upon his subject"! This—in addition to the statement he made 
while criticising Sprengers evaluation of biographical sources—cleacly 
indicates his preference and willingness to count more upon historians 
than the Traditionists for his authentic and original biography of the 
Prophet. 

With his emphasis on the primacy of Quranic text and importance of 
‘controversial Hadith allegedly maligning Prophet Muhammad's (pax) 
character, Muir achieves his aim of exploiting some controversial aspects 
of his life. The most important of these incidents to be found in Muir's 
biography relate to Qisa Gharanig and his description of Prophets 
marriages with Zainab and Maria the Coptic. Qisu Gheranig (Story of 
the Cranes) or the incident of the so-called 'Satanic Verses" cannot be 
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directly supported on the basis ofthe Quran until and unless supplemented 
with evidence from Hadith and сапу biographies. By showing that this 
incident was true and founded on the basis of firm evidence, Muit—while 
working within his framework of research Inquity—scores two points. 
Firstly, che allegedly false and ‘satanic’ nature of Prophethood cannot be 
proved in a better manner than this incident. [t also proves the fact that 
there have been instances of abrogation in the Quran and that roo induced. 
by the Prophet himself to rectify a grievous error that he had made. 
Secondly, ic reiterates the importance that Muir gives to controversial 
Ahadith like these, He finds ic impossible о conceive how the tle, if not 
founded in truth, could ever have been invented’. For him ‘the 
authorities, for whom he expressed scant regard in his criticism of Hadith 
literature are too strong to be counted as fake. 

‘Whereas the Quranic hint about Qise Gharenig may be disputed 
among the Muslim scholars, аан regarding a crisis in Propher’s personal, 
marital life are clear and even descriptive. The Quranic description is then 
supplemented by scores of Hadith on these issues. Muir finds them true 
as they, in his estimation, ‘malign’ the Prophet and hence, in the light of 
the criteria laid down by him, could not possibly have been allowed a 
wider circulation had they been untrue. In addition to that, he finds a 
number of refetences in classical Arab histories that are favourable to the 
claims made by him. The Prophet's marriage to Zainab, the wife of his 
adopted son Zaid, has been a subject of great controversy, as has been a 
crisis in Prophet Muhammad's (вн) household due to his inclinations 
towards his newly-wed wife Maria. These Incidents have been narrated at 
greater lengths in authentic Hadich collections and classical Arab histories. 
Since these incidents are considered го be morally questionable by later 
day Muslims themselves, Muir—in accordance with his own methodology 
for the study of the Prophet’ biography—finds these reports and the 
details therein as true and authentic. He narrates these incidents by 
quoting mostly from Tabari. In doing so, his subtle use of language further 
sensualises the details of what he considers a scandalous event in the 
Prophets harem.” Muirs narration of these incidents describes the 
Prophet's chance encounter with Zainab during which the ‘beauties of 
figure were accidentally unveiled before the licentious give of Mahomet 
Zainab became aware of the ‘lame she had kindled’ and was even proud 
of her ‘conquest. When Zaid came to know of this incident, he was only 
100 obliged to divorce his wife and offer her to the Prophet for marriage. 
Prophet Muhammad (гиси), initially reluctant to ассере the offer, paid 
heed to Divine sanction for the marriage. He fulfilled ‘the Divine behest, 
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bed." Another crisis in his domestic life 
erupted because of Prophet's indulgence with his wife Maria, which 
incensed his other wives especially Hafza and ‘Aisha. In order to defuse 
this crisis, “Mahomet produced a message fom Heaven’, as he had done 
in the ease of Zainab.” There are several passages in Quranic chapter of 
Al-Tahrim dealing with this situation. The most relevant one, as translated 
by Мий, reads as: “The Prophet had entrusted as a secret to one of his 
wives а certain affair; and when she disclosed it (to another) and God 
made known the same unto him, he acquainted (her) with a part hereof, 
and withheld a part 

"The verse does nor disclose the nature of the secre nor does it disclose. 
the names of those who were involved in this whole affair, Here, Muir's 
methodology allows him to turn to second most authentic source, ie. 
Traditions, ог, in other words, simply those traditions that are deemed 
objectionable by the Muslims when it comes to the moral conduct of their 
Prophet. That is how Muir is able то fill out the details of the incident in 
the light of his preferred Hadith and aurhenric histories, Muir made 
several other allegations regarding the Propher’s moral behaviour on 
several counts, especially for his military operations and alleged atrocities 
against Christians and Jews. А brief reference made above helps illustrate 
Muir's methodology which had to be disputed and rebutted by Muslim 
counter-polemics. It amply displays the fact why Muslim scholars required 
a methodological framework of their own in order to counter Muir's 
tactics, At best Muslims could have cried foul about Muir's deliberate 
‘omission of some favourable references to the Prophet and aspects of his 
life and for manipulating his language to make the deraits of certain 
incidents appear more controversial and objectionable. But they could not 
have entirely rejected the historical and religious sources from which he 
drew upon his biography of che Prophet. This was because Muir had used 
‘authentic sources vo discredit the Prophet in the details of his life and 
teachings instead of courting on superficial tales of Nativity’ and miracles 
drawn from medieval Persian histories. 

Ie was then left for Sayyid Ahmad Khan and his contemporaries to 
come up with a guellentricik of their own in order to evolve а 
Vistoriographical framework for enquiring into die Muslim past whereby 
certain aspects could be retained, omitted or, most importantly, subject 
to reinterpretation, Мш claim co authenticity could only be challenged 
by a counter approach ta the historiography af Islamic sources. The most 
imponen, and dificult, рап of this fresh perspective was to be its dealing 
with the designing of new rules with which to carry out masm analysis of 
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several questionable Ahadith. This whole new trend may have started, 
tilly, solely to counter allegations made by Orientalists like Muir, bur 
in case of Sayyid Ahmad Khan it became а life-long ambition and 
expanded further to accommodate within its ambit an effort to сапу out 
a 'modernistic interpretation of Islam. 


3.6. Savio AHMAD KHANS REJOINDER TO WILLIAM MUIR 


Мий book was published in paris benween 1858 and 1861 but Sayyid 
Ahmad Khan did not seem 10 have noticed it then and only started 
responding to its contents later in that docade. Ir may well be because of 
yid. Ahmadi lack of proficiency in English chat barred him from 
acquiring first-hand knowledge about the hock and its contents.” 
Nevertheless, his immediate reaction after reading the book was thar of 
disappointment and shock. Ic "burned his heart. o see the biased and 
unjust approach adopted by a scholar like Muir co malign the character 
of the Prophet. As a devout Muslim he took up the task of writing a 
rejoinder to Muir's book with a deep sense of religious obligation." In 
1869 he accompanied his son Sayyid Mehmud to England where the latter 
had been granted а study scholarship by the British government. Sayyid 
Ahmad Khan made best use of his seventeen: 
between May 1869 and October 1875, by spendin 
the collection of research material for his hook. Nor only was this whole 
experience tiring and time-consuming but very costly as well. Sayyid 
Ahmad had vo hire the services of translators to familiarise himself with 
the content of books in classical and modern European languages. He had 
to pay large amounts io buy rare books and manuscripts. Some had co be 
ordered from France, Germany, and Egypt" The costs were too high for 
Sayyid Ahmad to bear alone, In many of his letters from London. 
therefore, he requested his friends for loans, charities and even to sell 
items of his own household to raise funds for che preparation and 
publication of his proposed book on the Prophet." The reason Sayyid 
Ahmad was taking so much pains for this book lies in his beliet, as 
expressed in a letter he wrote to Mehdi Ali Khan, that: “If J am able to 
publish this book of mine, 1 would consider my coming to London as 
‘equivalent to performing several pilgrimages.” 

Sayyid Ahmad finally succeeded in the ‘mission’ of writing and 
publishing his book in 1870 from London." This book had originally 
been written in Urdu but its fist edition comprised only of an English 
translation of the Urdu тел. Sayyid Ahmade reason for an English edition 


vay in England, 
пон of his time in 
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of the book was that ‘this book would sell good and the English will buy 
i in large number, Till now there has been no book in English written. 
by а Muslim on the life of Muhammad.” Alio, Sayyid Ahmad thought 
that he might not be able to get the services of a competent translator, 
and that too at an affordable cost, in India as was available to him in 
London.” This statement is surprising considering the fact that Sayyid 
Ahmad had earlier published Tzhayyin both with its original Urdu text 
and an excellent rendition of it in English. The same could have been 
done in case of Life of Muhammad, especially when Sayyid Ahmad 
considered it ro be a work of great importance and had spent vast amounts 
‘of money on it. It may be conjectured that there must have been other 
considerations in his mind as well due to which he avoided publishing 
the Urdu version for several years 

‘Thar this book marked the beginning of а new phase in his religious 
thought was not lost upon Sayyid Ahmad Khan. Since his primary 
purpose for writing this book was to reach out to Western-cducated 
‘Muslims who may had come under the spell of Muir's claim of writing. 
an ‘authentic’ biography of Prophet Muhammad (raon), he wanted to 
avoid controversy arising from his book so that he could address this 
particular class of Muslim readers. This led Sayyid Ahmad Khan vo abstain 
from propagating more controversial aspects of his thought and focus 
more on traditionally held doctrines as practised and believed by the 
majority of Muslims. In his lewer on 21 January 1870, Sayyid Ahmad 
expressed the concern that though he has deviated from the opinion of 
she majority of the Ulama on a few issues only, but even that could lead 
to а backlash. It was probably this apprehension on the part of Sayyid 
Ahmad Khan and his desire to keep this important work free from 
controversy that he decided nor to publish the ‘original’ version of the 
book till 1887—seventeen years after the publication of its English 
translation. By that time Sayyid Ahmad himself had progressed too far in 
his religious views to be mindful of any backlash from Ulama’s quarters. 

In responding to Muir's allegations, Sayyid Ahmad Khan penned 
twelve extensive lectures dealing wich different aspects of Prophet 
Muhammad's (Poon) life!" Written primarily with the purpose of 
countering the allegations made by Muir, Sayyid Ahmad did not resort 
то а setence-by-seatence refutation of Muir. As already noted, Muir had 
First outlined a lise of authentic sources for the study of che Prophers life 
and then from these auzhensic sources he had picked up information to 
narrate the details of his life and his teachings. To discredit Muir by 
challenging his so called approach to the history of Islam and the life of 
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its Prophet was, then, Sayyid Ahmad's primary motive. This is why the 
first essay that he wrote in London was comprised of a detailed discussion 
about the sources of Islamic history in which Sayyid Ahmad had 
undertook a quelientririk of his own." In this section of the chapter, 
Sayyid Ahmad Khan's theories for scrutinizing the source material 
regarding the life and teachings of Prophet Muhammad (rnit) would be 
discussed, Ie would then be followed by an exposition of the ways in 
which Sayyid Ahmad’s findings regarding Hadith, Tafsir, and Sirat 
literature were used by him to rebut Muir and, later, to further his 
religious ideas in other fields of Muslim scholastic studies. 

As already noted, Muir did point co the ‘pseudo-critical’ basis of 
Muslim criticism of Hadith literature and proceeded to formulate a 
criteria of his own without referring to the precincts of the Muslim Hadith 
criticism which he summarily dismissed as being inadequate, With no 
reference to the provisions of Muslim Hadith criticism, it became easier 
for his Muslim critics to question the validity of his own criteria. This 
lack of expertise in traditional Muslim sciences on Muirs part is even 
more highlighted by his preference for Sirat over Hadith literature and 
leaves him vulnerable to his Muslim opponents claims against his 
proposed critical framework. Sayyid Ahmad was quick to dismiss Muir's 
declaration of biographers like Ibn Ishaq, Wagidi, and Tabari as most 
reliable and autheatic for documenting the life of Prophet Muhammad 
(nun). He pointed out thar there were many traditions in these books 
that were not worthy of reliance for want of trustworthiness on the part 
of their narrators or because of breaks in their chains of transmission. In 
Sayyid Ahmad's opinion this lapse on the part of Sirat authors was because 
they did not foresee that their written works would later be quoted to 
justify certain religious practices and would give rise to dogmatic conflicts 
among the Muslims. This was why they included a number of traditions 
in their books without being much concerned about the reliability of the 
transmitters,” But che Orientalies, says Sayyid Ahmad, have committed 
the mistake of relying on these Sirat and history books without validating 
the authenticity of their contents. This, they do, either with a deliberate 
intent to malign Isham! or because of their Christian beliefs whereby 
several books in addition to the main body of Biblical text are accorded 
sacred status. In his commentary of the Bible, Sayyid Ahmad had dealt 
with the same issue. He had objected to the Christian doctrine of 
including in the Gospel the episties and extraneous accounts recorded by 
Сиз apostles. ™ 
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In case of Hadith crivicism, Sayyid Ahmad had to be careful not to be 
jealously protective of Hadith literature. 1 
for him то refute some of the allegations made by Muir and other 
Oriemalisis on she basis of Hadith, But ас che same time Sayyid Ahmad 
could noc endorse fally Muir's reservations regarding the authenticity of 
Hadith literature. So Sayyid Ahmad takes a middle course. He agrees with 
Muir to the extent of endorsing his concern regarding the origin of Hadith 
collections but falls short of sharing Muirs criteria for sifting true Ahadith 
from false ones. In his own work, Sayyid Ahmad Khan objects co the 
contents of Hadith collections by focusing on two of is aspects: (1) The 
veracity and extent of the authority of Hadith as wabi му, тиши; (2) 
Traditional Hadith sciences 

As already noted, Muslim scholars have distinguished between Quran. 
and Hadith as being хийе maslu and ghiyr marti respectively. In his 
commentary on the Bible, Sayyid Ahmad. had referred to Hadith as 
comprising of wahi gkayr тай, ie. such revelations of which merely the 
subjects were communicated ro prophe." He cook up this topic in 
greater detail a few years later while stating his own views on the history 
and criticism of Hadith lierature in response co thar of Murs, To begin 
with, he counts three spes of тие Ahadith: (i) those in accordance with 
the Quran: (ii) those thar explain the verses of the Quran: and (ii) those 
relating co masters that have not been discussed by the Quran." In the 
first two points, Hadith is clearly shown to be subordinate to the teachings 
of the Quran, The third point, however, is suggestive of considerable 
Prophetic authority. In Айшат, Sayyid Ahmad has tried to mitigate the 
extent of Prophetic authority. He admits that Muslims must necessarily 
comply with the sayings of the Prophet jf it ean conclusively be proven 
as being a Hadith of che Prophet and serves co provide guidance on some 
religious matter, But every saying attributed to the Prophet is neither true 
nor are they all related to religion. Hadith, in terms of their subject 
matter, are categorized by Sayyid Ahmad Khan as: (i) those dealing wich 
religion; (i) relating to some particular condition; Gii) relevant to the 
condition of all che people: and (iv) about political and administrative 
aspects." As for the fist npe of Hadith, it is incumbent upon the 
Muslims to follow che teachings of the Prophet. For the rest of three 
matters, says Sayyid Ahmad Khan, it is not religiously binding for the 
Muslims to emulate the practices of the Prophet. The reason that Muslime 
normally tend to follow the footsteps of their Prophet in these fields is 
their love and respect for the Prophet and a desire to earn reward for these 
acts of devotion in the life hereafter. His belief in the non-binding 


hat would have made it difficule 
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nature of the Prophets authority and his personage being faible; makes 
him disagree with Muirs hypothesis regarding the origin of Hadith 
literature. Muir had argued that the collection of Hadith was officially 
sponsored by successive Muslim rulers to accommodare new and 
demanding, political situations by ‘creating’ Sunnat and projecting che 
Prophet as infallible, Sayyid Ahmad rejects this explanation for che origin 
of Hadith literature because, in his opinion, Hadith collectors had no 
political or other vested interests to achieve and performed their task our 
of sheer dedication for their religion and their Prophet, According to 
Sayyid Ahmad this is also corroborated by the fact that only a small 
portion of Hadith literature relates ta polities. Also, Muslims have never 
considered matters pertaining w politics to be within the scope of 
revelation nor have they considered every word uttered by the Prophet or 
acts conducted by him as infallible or under divine guidance. Bur the 
Muslims certainly do accord deep respect то all his acis and sayings." 

"The compliance co the Prophets rubrics, even: in religious affairs, is 
not as unconditional as it may appear from the preceding, statement of 
Sayyid Ahmad Khan. One will have to tike into consideration the 
stringent criteria laid down by him for is inad o hold true. The Prophets 
command could be put to further scrutiny on the basis of daniyat or 
coment-analysis, Such a strict criterion is warranted, believes Sayyid 
Ahmad Khan, by the late origin of the written record of Hadith literature, 
According to him, Hadith could nor be written down and compiled in 
book form before the lapse of сно centuries following the death of 
Prophet Muhammad (евон), He traces two reasons for chis lateness in 
compilation of hadith in book form: First, the companions of the Prophet 
did not realize the importance of keeping writen records. In fact some of 
them were strictly against the practice of recording traditions. Secondly 
the art of writing was still in its embryonic stages in Arabia; the Arabs 
relied more on their memories for recording various aspects of their 
history and literature." This oral record of traditions was easy ro tamper 
with and people did «o for various reasons that varied from encouraging 
people to practice good deeds and virtuous acts, to attracting an audience 
for their own selfish ends." 

Sayyid Ahmad does admit to the fact that a few individuals in the 
Prophet's lifetime, out of their own volition, did indeed record Hadith 
bur mostly it remained unrecorded. Ic was because many people, who had 
seen the Prophet and listened го him, were sill alive and no real urgency 
was felt until the death of this carly generation of Prophets companions 
to record anything, With time as the necessity of recording the traditions 
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in writing was realized, it was felt necessary by the scholars of Hadith to 
devise particular rules whereby truc Hadith could be sorted out and sifted 
from false reports. This brings us to the second aspect of Hadith studies. 
ie. canons of classical criticism of Hadith literature, touched upon by 
Sayyid Ahmad Khan in his writings. 

The most important aspect of this Hadith criticism was the inad 
system whereby every narrator was expected to disclose the names of a 
continuous chain of narrators going back to the Prophet. The purpose of 
this system was to enable the Hadith scholars to evaluate the character 
and prestige of each one of the names provided in the chain of transmission 
30 as to form an opinion on its credibility. For a Hadith to be regarded 
аз one with reliable inad, Sayyid Ahmad specified some conditions: A 
pious and virtuous narrator should clearly and unambiguously report the 
words of the Prophet without there being any gap or errors in mad. All 
the transmitters should be known for their intellect and knowledge of 
Figh so that it ean be assumed that they understood the meaning of the 
saying correctly and relayed it to others in a proper way." When these 
tradicional tests of вле criticism are applied in most strict form then only 
five Hadith emerge reliable as they alone reach the level of Murwatie (cf 
Appendix D). Even these Ahadith do not give the surery that they have 
been relayed in the very words of the Prophet. In the light of these 
arguments, Sayyid Ahmad concluded chat almost every Hadith had to 
undergo content analysis, 

In discussing the concept of danapar or content-analysis,™ Sayyid 
Ahmad expresses his dissatisfaction with the work done in this field by 
Muslim scholars. According to him, the Muhaddithun (compilers of 
Hadith) worked hard and with immense dedication to collect the sayings 
attributed to the Prophet and set rules for grading the authenticity of each 
one of them by developing ‘Zr al-Rijal (the science of studying the 
narrators of Hadith). But they left out the more important task of denayat. 
Te was not фас they did not realize its importance but rather it was too 
‘mammoth a task and they could not possibly do so in their own lifetime. 
Hence, the responsibility for carrying this tradition forward was left w 
the succeeding generations. Unfortunately, the scholars of succeeding, 
generations revered the works done by earlier Muhaddithun to such an 
extent that they did not dare attempt such a scrutiny of Hadith.” Sayyid 
Ahmad, therefore, strives ro draft his own canons of content-analysis by 
drawing upon the works done by earlier Muhaddithun."* The criteria he 
applies in Khuthat, for content-analysis, states that the words and style 
used in the matan of a Hadith would be examined and the content of 
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every Hadith shall be compared with religious doctrines and beliefs as 
enshrined in the Quran or reported by ‘authentic’ Hadith. For those 
Ahadith which report a historical incident, its details in the content of 
Hadith should neither run counter to the known details of an historical 
event nor should it comprise details which reason does not accept.” 

In a nutshell it can be said that Sayyid Ahmad Khan's ideas on Hadith 
did not entail an outright rejection of the entire corpus of Hadith. His 
approach regarding Hadith was novel insofar as it suggested limiting the 
authority of the Prophet to religious sphere alone and by opening up 
Hadith literature for scrutiny on the pretext of its purportedly sceptical 
historicity. Hence, appropriating the right to authenticate the historicity 
of Hadith in the light of ined criticism and credibility of its contents in 
accordance with his own set of rational’ criterion, and the mitigation of 
the authority of the Prophet himself to whom these Ahadith refer to, 
define фе crux of Sayyid Ahmadi approach toward Hadith. Such an 
approach distinguishes him from the proponents of Hadith who repose 
almast unconditional trust in the authenticity of Hadith and authority of 
the Prophet and give credence to Sayyid Ahmad’s importance as one of 
the earliest and most notable persons voicing critical and revisionist ideas 
about the whole edifice of Isnad paradigm, 


3.7. APPLICABILITY оғ SAYYID AHMAD KHAN’ CRITERION 

оғ HADITH IN тне REBUTTAL or Muis BIOGRAPHY 

ОР THE PROPHET 

With these ideas of Sayyid Ahmad on Hadith and criteria specified by 
him for its critical scrutiny, it became possible for him to demonstrate 
their applicability in the rebuttal of some of the allegations made by Muir. 
In his narration of the ‘Satanic Verses’, Muir had depicted the Prophet as 
ап impostor. Sayyid Ahmad has quoted а long excerpt from Muwahib 
ашаб in which this whole event has been narrated along with the 
opinion of various scholars on it. This event has been reported from 
different sources but none of the reports have continuous chains of 
transmission. In the opinion of the author of Muwahib al-Ludniya, Al- 
Qastalani, this deficiency in imad is covered up by the multiplicity of 
reports and reporters, Sayyid Ahmad refuses to acecpr this argument 
because it fails to fulfil che criteria for а reliable бнаа and is also too 
explicitly in contradiction to the teachings of the Quran and mission of 
the Prophet to hold any semblance of eliabilin;"* Bur as some Muslim 
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scholars, even such notable ones as Ibn Taimiyya, have accepted this 
tradition, so Sayyid Ahmad could not ignore it completely though his 
major objection was confined only to that portion of the narration where 
Prophet Muhammad (paun) is alleged to have tecited an ayas in the praise 
of deities. 

Sayyid Ahmad builds his counter-argument on the assumption chat 
the identity of rhe person reciting verses in praise for Meccan gods was 
unclear, In one of the versions of this incident, quoted in Ашин as 
well, these sentences have heen ascribed to someone among those who 
had gathered to listen to die Prophets recitacion, This version of the 
tradition allowed Sayyid Ahmad his own plausible explanation, arrived at 
by making use of rules for content-analysis described above, for the whole 
‘event. According to this explanation, while the Propher was in the process 
of reciting Quranic verses, and when he came to the phrase, ‘Do you see 
Laat, Taza, and Manaat, the third idol of yours”, someone from the 
gathering—and wor rhe Propher—with the intention of elevating the 
Meccan deities, added: “They are sublime idols, and their intercession will 
be of use to you.’ After the recitation, the pagans prowrated along with 
the Prophet due to their erroneous assumprion that the Prophet had come 
to terms with them by praising their gods. But once they became aware 
of the real sicuation, the pagan Meccans became even more ruthless in 
their opposition «o Prophet Muhammad (suet) and his teachings 1" 

Muir had also expressed his doubts about the Quran by referring ко 
incidents which suggested that some of the Quranic material was lost 
during the compilation and а number of ayas were abrogated during 
Prophet's lifetime. id Ahmad responded to this charge in Khuthat 


and continued to contribute to this issue in his later writings as well. In 
fact he is the fst modern Muslim scholar 10 hold the view that not a 
single verse in the Quran has been cancelled. According to him ruit 


abcogadiag) and mansukh (abrogated) apply to two things: first, to the 
law of a prophet who preceded another one whereby а later prophet could 
ike changes in the laws vouchsafed to his preceding prophet. This эре 
of naskh Sayyid had discussed in his commentary of the Bible as well. 
There he even tries to argue against the ‘abrogation’ of previous Divine 
texts, Le. Old and New Testaments, and their ‘replacement’ by new one, 
ie. the Quran, According to him, abrogation simply refers co the “lapse 
of the limited time for which any particular lw or cor mand was giver’. '™ 
The second object to which the terms nasikh and mansukh apply are the 
Quran and Muhammadan Law, Muslim jurists did apply these terms to 
certain verses of the Quran and Hadith, but nor with the same intent as 
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Christian theologians and majority of Muslim scholars view them. Sayyid 
Ahmad explains the meaning of вазё in this context as: 


There are to be found in the Koran, and in the sayings of the Prophet: 
commandments relating to one and the same matter, but under different 
circumstances; and, when one of these circumstances no longer remains, the 
commandment relating thereto does not remain im force, while the 
commandment which is intended to meet the altered circumstances then 
‘comes into operation, he former commandment being called Manan, and 
the one subsequent o it, Nai > 


This replacement takes place net because of any defect in the former 
commandment but because of a change in circumstances that had made 
that former commandment applicable in the first place. Those among the 
Muslim scholars, who argue in favour of па, quote sayings of the 
Prophet to support their argument. But Sayyid Ahmad refers to another 
Hadith in which the Prophet is reported to have advised his followers not 
to contradict one part of the Quran by another, but rather to reconcile 
the import of two passages as much as possible." Sayyid Ahmad 
concludes his discussion of naskh by arguing that this misunderstanding 
may have arisen because some Muslims must have confused the тал, 
is. the Quran, with ghzyr marta, ie. Hadith. This led them to the wrong 
conclusion that certain portions of Quran have been cancelled due to their 
exclusion from the Quranic text.” 

When it came to Muir's refutation of miracles attributed to Prophet 
Muhammad (Paun), Sayyid Ahmad found himself caught in a dilemma. 
This was due to his Naturist’ views, Sayyid Ahmad did nor believe in 
supemacural events, Muir, on the other hand, did believe in miracles, 
Both, however, were agreed on the "lewed' nature of those sayings which 
had reported these miracles. But Sayyid Ahmad chooses nor to agree with 
Muir's charge against the Muhaddichun of concocting these tales to 
‘embellish the image of Prophet Muhammad (екон). Instead of giving a 
direct counter-reply, he gocs on to criticize ‘the line of Muir's reasoning’ 
which fails to take into account all rhe ‘miraculous deeds of Moses and 
Jesus. The notion of the Prophets followers investing their prophet with 
‘supernatural attributes, due to their “superstitious reverence’, stated 
Sayyid Ahmad, were equally applicable to those many ‘amusing’ and 
‘invented’ tales found in Christian literature." This allowed Sayyid 
Ahmad to denounce che authenticity of such incidents in Islamic literature 
without accepting Muir’ opinion of disrespect for the character and 
achievements of Muhaddichun, 
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In Kbuthat, Sayyid Ahmad has discussed only two of several 
supernatural events reportedly occurring during Muhammad's (nus) 
lifetime": the spliving (open) of the chest of Muhammad (Shagg--Sadr) 
and his Night Journey (Miraj). Shagg-i-Sadr has been mentioned in 
Quran only once? while three Quranic verses possibly refer to Mi naj.” 
Much of the details for these two incidents are derived from Ahadith. 
Sayyid Ahmad believes chat traditions reporting these incidents arc 
numerous in number but they are: ‘so much ас variance with each other 
that, nor to speak of the numerous other rules by which they might have 
proved to be false and spurious, the mere fact of their so manifestly 
contradicting one another nullifies them altogether’! He simply quotes. 
the text of these traditions to make his point, In Нај opinion jt was 
with regard to these two incidents that Sayyid Ahmad's view in Anar 
was considerably ас variance with the rest of the Muslims." The reason 
why Hali did not cite Sayyid Ahmad’ views on Hadith, as expressed in 
Kabat vo be objectionable, was that in the following, decades Sayyid 
Ahmad went even further in his criticism of Hadith literature and laid 
down even тоге stringent rules for validating а particular saying аз being 
attributed to the Prophet. Only then did his views on Hadith become 
explicit enough to provoke a reaction leading to а charge of being a 
Munkis-i-Hadith (denier of Hadith). 


3.8. SAMD AHMAD KHANS CRITIQUE оғ HADITH 

AFTER 1870 

In Kiurbat, Sayyid Ahmad expressed his satisfaction with the works done 
by Muhaddithun in the field of inad criticisms but, at the same time, 
emphasized the need for subjecting Ahadith to the rigours of dane. In 
articles written shortly after his return from England, Sayyid Ahmad 
did not debate much on the topic of the Prophet's authority and із 
ions. He was more concerned in convincing the Muslims thar not 
every Hadith accribuced co the Prophet were aesualy bis sayings. For him, 
there were two reasons to hold such a belief firstly, the reports had been 
narrated orally and could not have been transmitted from one narrator to 
the other in exactly the same words; secondly, ће fact chat leading Muslim 
Ulama had found it necessary to set rules for differentiating between 
different Ahadith, was a proof in itself that they had nor blindly accepted 
every reported saying of the Prophet as being actually his. In this regard 
he refers to Shah Wali Ullah’ categorization of Hadith books according 
to their level of authenticity and the criteria set by Shab ‘Abdul Aziz to 
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sort out fabricated traditions. As Sayyid Ahmad considered ir “utterly 
disrespectful and enmity of Islam to accept every Hadith as the Prophets 
saying’, he found it necessary to lay down rules according to which the 
status of a particular saying could be ascertained. In doing so, Sayyid 
Ahmad gave wiul-i-hafigune (seven rules), some of which he had already 
coined in ибаа, The additions thar he made to his earlier rules excluded 
some additional typer of sayings. In these ‘rules’ he again emphasized the 
need of compatibility with ‘rationality’ and credibility of evidence for the 
acceptance of a Hadith as being authentic." 

Sayyid Ahmad drafted these rules ostensibly to ensure that Muslims 
accorded due respect to only those sayings which could definitely be 
proved to have been uttered by che Prophet. But his approach toward 
Hadith was considered, even by his contemporaries, as tantamount to 
denying the importance or relevance of Hadith by discarding them as 
un-authentic. ‘Ali Bakhsh Khan's treatise Таў uf Llevo, written against 
Sayyid Ahmad religious dogmas charged him of denying the authenticity 
of all the Hadith and, by extension, from the need of following Sunnar 
‘Ali Bakhsh’s assessment of Sayyid Ahmad’ religious views маз faulty 
because be neither took into cognizance latter's criteria for accepting a 
Hadith as genuine nor did he refer to Sayyid Ahmadi differentiation of 
religious and temporal, to limit the sphere of the Prophet's authority in 
the latter sphere only. In response, Sayyid Ahmad asserted that he did not 
deny ай Hadith as un-auchenic, as could be seen in his own works where 
he alluded то dozens of Hadith which he found to be true in terms of 
their éd and danayat. Sayyid Ahmad believed that his views on Hadith 
were different from the rest only to the extent chat be regarded аг 
wahid (single reports) as mufid-i-zann (conjecturally useful) and nor 
mufid-i-yagin (positively useful). But the fact that the bulk of the 
Hiadich literature comprises of such single reports leaves almost the entire 
corpus of Hadith open to revision and reserutiny. 

А more sound criticism of Sayyid Ahmad’s Hadith studies was made 
by Muhammad Husayn Bacalawi—famous Ahl-i-Hadith scholar from 
Punjab and editor of sha‘st-ws-Serma. Batalawis most poten arguments 
were with regard to riwayat bf ma'na (transmission of Hadith noc in the 
Prophets exact words but those of the transmitter) and categories of ‘weak’ 
Ahadith on the basis of which Sayyid Ahmad had built his arguments 
against major portions of Hadith literature, in his opinion, Sayyid Ahmad 
was wrong in saying char all Ulama and Muhaddithun unproblematically 
accepted riwayar bi! ma'na. At the most they made the provision that 
those well-versed in Hadith studies and familiar with its various aspects— 
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like the Companions, Followers of the Companions or the best among, 
the Muhaddichun—were allowed to simply narrate the gist of the meaning 
of a tradition rather than communicate it in exact words. Even though 
the rule was relaxed it was only rarely resorted to. This is the reason why 
numerous tradicions w be found in dozens of Hadith books on the 
authority of hundreds of different transmitters all have the same words." 
The Muhaddithun did categorize Hadith on the basis of relative strength’ 
or ‘weakness’ in their isnad—most types of which had been referred by 
Sayyid Ahmad in his articles—bur it did not mean that even che authentic 
Hadith collections were filed with such traditions as Sayyid Ahmad had 
been trying to show." Due to the presence of such unauthentic Ahadith, 
Sayyid Ahmad had proceeded to formulate his uubi-bafigana wi 
Batalawi contends, were nor suitable for darayat in the first place and, а 
best, could be regarded as rules for riat (narration), In case these rales 
were applied to алалап it would result in accepting all traditions whose 
subject matter was virtuous, ‘unobjectionable’ and in conformity with 
Quranic teachings, even if they were not sayings of фе Propher.'# 
Batalawi is less convincing on the question of possible incongruities 
between the Quran and Hadith. In Batalawis opinion such a situation 
arises due vo misunderstanding of the meaning of a Hadith for its "real 
meanings are always exactly in accordance with the Quran. ^ Muhammad 
Qasim Nanaurwi, too, expressed similar opinions on the issue of 
comparison of Hadith consents with Quranic teachings and rational 
sciences. In Бе latter case, he was clearly of the view that preference was 
to be given ro Hadith and not to reason. At best one could make 
arguments conforming the meanings of Hadith to that of reason though, 
in that case гоо, the argument could not be stretched beyond certain limits 
to make the accommodation possible. In case of the Quran the very 
existence of incongruity between the Quran and Hadith implied the later 
to be a later fabrication. But the question of such a contradiction was to 
be left to those well-versed in the Quran, Hadith and with ‘true 
knowledge of the nature of differences between che two." It was not 
he stared, for him or for Sayyid Ahmad Khan со arrempr such 
a demanding undertaking. Hence, both the Hanafis and ghayr "шай, 
represented by Nanautwi and Ratalawi respectively, dismissed Sayyid 
Ahmad’ rationale for making additions in the classical canons of Hadith 
ism based on his reservations about the contradictions to be found 
between che Quran and Hadith and modernity. 

Sayyid Ahmad faced opposition for his views on Hadith not just kom 
Ulama but also from his close associates. Mudsn-ul-Mulk Mehdi ‘Ali Khan 
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asked Sayyid Ahmad in a letter to ‘advertise clearly that по Hadith is 
worthy of acceptance,” Mushtaq Husayn, popularly known by his tide 
name Wagar-ul-Mulk, advised Sayyid Ahmad to stop publishing 
controversial articles as it could affect ће campaign ta collect donations 
for the proposed madrasa in Aligarh“ Even alter the persuasions of 
Mehdi ‘Ali Khan and Mushtaq Husayn, Sayyid Ahmad wrote articles in 
which he declared false all those traditions which prophesise the advent 
of Mehdi—an eschatological figure set ro appear towards the end of times. 
In this article he did not set new rules and just summarily dismissed all 
the traditions relating го it. Bur in denying this tradition he seems го have 
retracted his previous stance and acceded to that of Muir's that all such 
traditions were concocted with the political end of securing power for the 
Abbasids or Fatimids 

In his essay in 1896—and which was also his last statement on 
Hadith— Sayyid Ahmad cited his other main reason for paying more 
intention to darayat, He referred to the objections of Islam's opponents 
that Muslims accepted traditions which they found suitable for bolstering, 
their faith and set aside those which were contrary to Quranic teachings, 
rationality historical accounts and depicted Prophet Muhammad (евон) 
in any negative manner whatsoever. Sayyid Ahmad, too, had identified 
such an attitude on the part of Muslims." Yet, he justified the Muslims’ 
practice of accepting or rejecting che traditions from the same narrator or 
hook of Hadith as long as it was carried out on the basis of some criteria. 
For this purpose Sayyid Ahmad presented another list of rules for 
evaluation of Hadith literature. In this list he included at least ovo of the 
factors that Muir too had cited. He agreed with Muir that a few of the 
urattsmltters deliberately narraced such traditions which reflected the glory 
of Prophet Muhammad (emm) as a Prophet while some achers simply 
became narrators so as to gain prestige and respect for themselves.” The 
other rules specified by Sayyid Ahmad had already been used by him in 
Khuthat with additional changes made to them when he had listed usud- 
#hafigana in onc of his essays. Two ‘new’ principles introduced by Sayyid 
Ahmad rejected any tradition that praised the virtues of Prophet 
Muhammad (Paun) or disparaged his character because che former might 
be reflective of his Companion’ inner feelings for the Prophet. and the 
Jaer an invention of the hypocrises, For Sayyid Ahmad, it was reasonable 
to reject such a tradition if one were co accept the belief that Prophet 
Muhammad (env) was the most virtuous and noble of all human 
beings. 
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Sayyid Ahmad' rules of шлш, on the basis of which a Hadith is to 
be scrutinized, are open-ended statements with wide-ranging inter- 
pretations. They can be best understood when applied in а given context. 
Also, much of it is derived from the works of classical traditionists. The 
originality of Sayyid Ahmad’ contribution, hence, lies in his bold 
insistence on overcoming the inhibitions in place on questioning the 
established authorities and precedents accepted as valid, and the ingenuity 
with which he pur these principles of Hadith criticism to use. This 
‘application’ of the rules is best seen in Sayyid Ahmads Таби. For an 
exegesis of the Quran, Sayyid Ahmad did noc have to coin aew rules for 
Hadith criticism though he did formulate his usul-i-tafir (principles of 
exegesis) and emphasized the need for giving up adherence to the works 
of early commentators and to devise instead new principles in order to 
meet the requirements of the modern age." The criteria for Hadith 
already laid down by him enabled Sayyid Ahmad to discard any Hadith 
cited for the interpretation of some particular verse for its inconsistency 
with internal evidence from the Quran, rational thought and verified 
historical events, Also, in his exegetical essays, he did nor accept any 
Hadith that went against reason by reporting supernatural events 
especially when it came to dealing with giteas. И was because ane of the 
major themes of Sayyid Ahmadi; Tafsir was ehe interpreting of Quranic 
stories in terms of natural causation to prove that none of these stories 
narrated any supernatural phenomena. 

As for the two of his latest ‘rules’ of daraya, Sayyid Ahmad, in his last 
writings on Islam dealing with the controversies surrounding Prophet 
Muhammad; (ror) wives. demonstrated their application as he rejected 
all the narratives regarding the Prophet's marriage to Zainab described by 
Muir in а titillacing manner.“ 


3.9. HADITH CRITICISM AFTER SAYYID AHMAD KHAN 


Sayyid Ahmad Khans critical approach towards the works of those 
Muhaddithun and commentators, which had long been considered worthy 
of respect and гада by Muslim scholars, laid down a foundation for 
further scrutiny of various aspects of the Inad paradigm not just by 
Sayyid Ahmad himself bur other Muslim scholars as well. Ar che time 
Sayyid Ahmad began to contribute towards this topic. There was little 
literature available in Urdu on the subject of critical re-evaluation of 
Hadith, Later during his career, however, some other scholars too started 
sharing, and publishing, similar concerns, Altaf Husayn Hali (1837- 
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1914), a noted poet and critic and one of the most irportait associates 
of Sayyid Ahmad’ ‘Aligarh Movement’, concurred with some of these 
ideas on Hadith. He, too, believed in differentiating between the Prophet's 
sayings as ones dealing with his role as a Prophet, and ones relating to his 
personal likes and dislikes." Like Sayyid Ahmad, he referred ro Shah Wali 
Ullah's views in this regard to support his argument. 

Hali avoided taking up content analysis of traditions or setting rales 
for chis purpose, But he indirectly agreed to che utility of such a venture 
by citing evidence from the works of classical Muhaddithun to prove that 
а number of ‘weak’ and fabricated traditions did become part of the 
general body of Ahadith and chose dealing specifically with Tafsir, 
According to him, interpreters added weak traditions to their works so 
as to counter the arguments of their rival secs or to explain Quranic verses 
in accordance with the dictates of Greek philosophy.” On the authority 
of some of the most learned Muslim scholars, includirg Suyuti and 
Dhabbi, Hali reached the conclusion that «nos all the traditions quoted 
by commentators about Quranic gisas had been borrowed from Ahl al- 
Kitab (People of the Book’, ie. Christians and Jews) and hence were 
unworthy of reliance, In saying so, Hali was clearly following the idea 
floated by Sayyid Ahmad regarding the Quranic stories. It may well be 
haz Hali wrote this essay to support Sayyid Ahmadi endeavours аз at the 
time of its publication, ic. in 1879, Sayyid Ahmad had started publishing 
his essays on Quranic gisas and had encountered stiff opposition because 
of his ‘naturalist’ approach in interpreting these events. 

After Sayyid Ahmade death Hali wrote another essay titled, ‘Is there a 
toom for another interpretation of Quran," where be favoured Sayyid 
Ahmad view that there was а need for a new "In а Кайт (Science of 
Scholasticism in the face of developments in the field of Science and 
Philosophy though he did not explicitly lend his support ro all of Sayyid 
Ahmadi; religious ideas and understanding of ihe Quran as expressed in 
his Zafir. His main aim was го justify Sayyid Ahmadi stand of writing a 
‘Tafsir with a new approach bur not to assess his findings in diis regard. 
In Hayat--Javed Hali took up this issue in much more detail. There, too, 
he favoured Sayyid Ahmads efforts to ‘develop’ a new ‘thn а-Кашт. As 
for Sayyid Ahmad's interpretations on the basis of his “lim al-Kalem, Hali 
compared in detail the similarities and differences between che religious 
ideas of earlier Muslim scholars and Sayyid Ahmad." In his assessment, 
Hali did nor commit himself wholly ro Sayyid Ahmad's religious views 
though he appeared to be inclined in its favour. 
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А more scholarly study of Hadith was carried out by another of Sayyid 
Ahmadi associates, Shibli Nu'mani (1857-1914), who was more of з 
traditionalist marginally affected by modernity.” He was a strict Hanafi 
and his reverence for the learned founder of Hanafi Figh—Abu Hanifa 
сап judged from the fact that Shiblis pen-name 'Nu'mani’ comes from 
‘Abu Hanifas real name “Мита, In Shiblis opinion а man could be a 
Christian but not a ghayr mugallid "^ Even with such views, Shibli was 
considerably more lax in his views on Hadith than the rest of the Hanafi, 
specially Deobandis, His ideas on Hadith are mostly to be found in his 
biography of Abu Hanifa, titled Seta» Na man published shortly before 
Sayyid Ahmad lost statement on Hadith—where he cnumesites and 
defends Abu Напі contributions to Hadith, Nu'mani argued that the 
reason по Hadith had been reported in the Sibah Хала on the authority 
of Abu Hanifa was пот because of any doubts as to his credentials as a 
Muhaddith but because his specialized field was that ofa jurist. Asa jurist 
Abu Hanifa was conceraed more with those traditions alone thar could 
have a bearing on legal rulings." Also, Abu Hanis seriet criteria for 
accepting traditions accounts for rhe lesser number of Ahadith being 
reported on his authority: This sit criterion in turn is Abu Hanifas main 
contribution to Hadith studies 

Shibli agreed with Sayyid Ahmad in lauding the efforts of the 
Muhaddithun in collecting the traditions and in pointing out the lack of 
content analysis of the traditions that they had collected. According te 
Shibli, Abu Hanifa addressed this problem in а major way in the form of 
establishing the principles of daraya. His principle of giving precedence 
то задача (irrefutable reason) and accepting khabr-i-ahad as 
conjectural only. were part of Sayyid Ahmad's darya? principles as well. 
His third principle of ill tafe (hidden reason) states that a scholar 
with years of experience in different aspects of Islamic scudies is capable 
of acquiring a certain ability whereby he can doubt the veracity of 
traditions.” The otber most important aspect of Abu Напі Hadith 
analysis was to set up a hierarchal order to determine the authenticity of 
traditions and the corresponding levels of their legal effectiveness. OF the 
three level? of authenticity thus established, Abu Hanifa gave preference 
to munwatir and mashhur: In case of ahad he allowed mote leverage to the 
juris foc arriving at a legal judgment or ruling. Since the bulk of the 
Hadith material is based on reports by а single narrator, the number of 
truly binding traditions is greatly lessened. To this already reduced and 
graded Hadith material, Shibli applied Abu Hanifa’ distinction between 
tahrii (legislative) and ghayr шш (non-legislative) commands of the 
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Prophet. In doing so Shibli unwittingly made room for fresh legislation 
in Islam, 

Shibli’ religious thought process evolved further and the orthodox 
Hanafi ideas that he held earlier were toned down. This is seen in his 
magnum opus Sirat-ul-Niabi as he evaluates the relative merits of historical 
‘material available for writing Prophet Muhammad's (Paun) biography. 
Like Muir and Sayyid Ahmad, Shibli gave foremost preference 10 the 
Quran which was followed by Hadith instead of Sirar or Maghzi (accounts 
of military expeditions of che Prophed) literature. But he did not acquiesce 
to the authority and authenticity of Hadith literature unreservedly. Shi 
found fault with a number of traditions in Bukhari and Muslim which 
clearly reflected a change in his intellectual outlook." 

Both Hali and Shibli did noc go to the extent of agreeing with the 
details of Sayyid Abmad’s Hadith criticism but chey realized the 
importance of his work in defending the character of the Prophet and 
teacbings of Islam from the slanders of missionaries, Orientalis and other 
a with similar ideas. They responded to criticism of Islam and its 
Propher in a similar manner bur unlike Sayyid Ahmad, they did nor 
attempt to undertake a detailed and systematic study of Hadith to ser 
their own criteria for the authenticity of Hadith through which they could 
counter the arguments of their opponents." The same holds tue for 
Muslim modernists like Sayyid Amir ‘Ali 1849-1928)" who, during his 
student years in England, wrote A Critical Examination of the Life and 
Teachings af Muhammad in English which was published from London in 
1873. A revised edition of the book with some additions and titled The 
Spirit of Islam was published in 1891, Amir ‘Al's book is à scholarly work 
which surpasses Sayyid Ahmad's Khuthar since it contains comparative 
civilizational and religious study and arguments drawn in favour of Islam 
from a number of European works on philosophy, ethics and history. But 
when it came to a critical analysis of sources of klam, Amir ‘Ali did not 
resort to drafting rules for ascertaining sayings of the Prophet on the basis 
of isnad or content analysis. He applied more or less ће same standards 
proposed by Sayyid Ahmad Khan. He adopted a similar "anti-Waqi 
approach and quoted frequently from Sayyid Ahmads work.“ An 
addition that Amir ‘Alt made in nacrating the origin of Hadith literature 
and ihe fabrications made to it was to emphasize, in a more detailed 
manner, he role of political interests of chose collecting the traditions. In 
accordance with his Shi'a beliefs, he remarked thar all traditions reporting 
"Alis claim to the caliphate were suppressed. ^ On the basis of this he did 
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not rule out die role played by traditions in promoting sectarian 
differences between the Musli 
Being a law-expert, Amir ‘All was more concerned with the question 
of Hadihs starus as supplementary ro that of the Quran. In this respect 
he gave primacy to the Quran as the most essential source of Muslim law 
and argued against limiting Ijrihad to only the first few centuries of Islam. 
Bur he did accord respect o Hadith and its related branches of "ulum 
developed by Muslim scholars over centuries as valuable contributions 1o 
historiography. It was because he claimed himself to be a “Mutazilite who 
had eliminated "such alleged sayings of the Prophet ax appeared 
incompatible and out of harmony with his [Prophet Muhammad's (евон) 
developed teachings as explained and illustrated by the philosophers and 
jurists of his race. e 
т moje Барон. piston. car shan Sayyid Ald o ndi 
revise traditionally held Muslim views regarding Isnad Paradigm, and even 
Quran, was Maulwi Chiragh Ali (1846-95), His intent was similar to 
thar of Sayyid Ahmad: he was corčerned with replying ro the Orientalist 
projection of Islam as a religion inciting violence and to challenge the 
missionary попоп of Islamic laws scagnancy and inadequacy of its 
provisions to keep up with the changes of time. In his earlier work 
Три, written in response co "Imad-ud-Din Tarikh-i-Muhammiadi in 
Э, Chiragh Ali had not yet developed his radical ideas regarding 
Hadith. He accepted Isnad as a valuable mean for scrutinizing Ahadith 
and believed that die process of Hadith compilation started after Prophet's 
migration to Medina and reached its high point under caliph ‘Umar bin 
“Abdul "Aziz." In his later works, however, he went to the extent of 
questioning, the role of Islamic injunctions in formulating civil laws and 
their relation to the functioning of the stare and the management of its 
political affairs. He expressed these views in The Proposed Political, 
Constitutional and Legal Reforms in the Ottoman Empire and Other 
Mohammedan States, published in 1883." In this book he aimed at 
making Muslim political and civil law amenable to change, This he 
accomplished by presenting the Quran as по marc than a book of moral 
exhortations meant for the spiritual purification of the Arabs. According 
10 Chiragh Ali, the Quran was not meant to give detailed guidance about 
civil law or lay down principles of jurisprudence. This is why verses 
relating co such issues number only 200 out of 6.000 total verses of the 
Quran. Even these verses mostly comprise of a single word or an isolated 
sentence and hence do nor allow much leverage for deducting cules or 
laws for civil and political institutions." What had been regarded by the 
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Muslim jurists as verses dealing with civil law are, in actual, she Quran's 
judicious and harmless accommodations with some of the civil and social 
institutions of Arabs due to their state of decadence. This was to be 
considered as a valid explanation for Quran's dealings with matters 
pertaining to polygamy. divorce, concubinage and slavery. According to 
bim: “These accommodations were set aside in their adult strength, or in 
other words when they had begun so emerge under is influence from 
their barbarism into a higher condition of amelioration 
He elaborated this stance further in Critical Exposition of the Popular 
Jebad published in 1885, adding that these ‘laws’ had been introduced to 
allow the transformation of a barbaric community 10 а higher state of 
ivilization and not as а general rule for all che communities of the world 
which already had the desired level of civilizarion.™? Not only did Chiragh 
‘Ali introduce the rule of distinguishing becween the religious and the 
secular in Quranic contents—ehich Sayyid Ahmad and his associates had 
done in ease of Hadith—he questioned the fixity of even those of its 
contents dealing with religious rituals and obligations. His belief that the 
Quran did not prescribe а clear way of performing Namar and simply 
commanded the beliovers to remember God anywhere and ar anytime 
without mentioning any definite time for offering the prayers," ® was later 
used by an Amritsar-based АМ al-Qur'an group by the name of Ummat- 
iMudima 
Tn discussing Hadith as the second source of Muslim "law, Chiragh 
“Ali first traced the history of Hadith in which he agreed with Muir that 
fon some marters of detail, Не, in Muirs vein, believed that the 
conversations of the Prophets Companion were mostly about him and 
that they made an cffort to follow his sayings especially when later 
generations began to reposit supernatural powers to the personage of the 
Prophet. As the accumulation of Hadith material began, i soon gave rise 
to a mixed hag of true as well as fabricated traditions, The efforts made 
by later scholars co sift genuine tradicions from fake ones, came too kate 
and were too inadequate, Chiragh ‘Ali made use of Muir's terminology to 
describe the isnad system as а pseudo-critica’ ordeal." In Chiragh АНУ 
history of Hadith, the focus is more on why no written record of Hadith 
literature was available for a long petiod of time. His argument is based 
on the preposition that if the Hadith was meant to be such an important 
source, then why did the Prophet omit che important tsk of compiling 
а book of his cwn sayings?" He put the same question to the Hanafis 
who held the view that Abu Hanifa could not make use of many Ahadith 
as most Hadith compendiums had not been published at that time. In 
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this case, then, Chiragh ‘Ali posed the question to the Hanafis as to why 
Abu Hanifa resorted to his work of Fiqh in the fist place without having 
access to the all-important source of Hadith at his disposal? This led 
Chiragh А го conclude that the ‘Prophets rulings and commands outside 
the Quran are based on his opinion (лгу) and jihad and have not been 
made into a law for the general believers" On the basis of this reasoning, 
‘Chiragh ‘Alt disqualifies the merits of both the Quran and the Hadith as 
sources for the formulation of any fixed or defined ser of laws for political 
or civil purposes. 

In his own religious views, Sayyid Ahmad had never questioned the 
binding authority of che Quran and limited his objections on Hadith to 
insisting that it be scrutinized on a racional basis to make it acceptable. 
It was only with regard to Шта" (consensus) that he expressed an explicit 
refusal to adhere to ic In comparison, Chiragh ‘Ali’ statemenss and 
views on the Quran and Hadith were evidently so radical that even Sayyid 
Ahmad Khan found che contents of the book controversial and provoking. 
This was the reason for his postponing the publication of the Urdu 
translation of his book which, he thought, would raise a storm of criticism 
and ill-feeling against Chiragh ‘Ali 

Making room for fresh legislation in Islamic law was only one part of 
Chiragh "lis radical interpretation for che Quran and Hadith, His other 
important work dealt with the issue of Jihad—a theme that was being 
taken up by other Muslim ‘apologists as well. He followed other 
‘apologises in declaring all the wars fought by the Prophet as essentially 
defensive, His own original ideas come into play when he took up the 
more controversial question of interpreting the verses in the Quran on 
Jihad. He benefited from Sayyid Ahmads Tafsir in giving completely new 
meanings го some of the verses in urter disregard for what the earlier 
scholars and commentators bad written, For instance, with regard to a 
particular Quranic verse on Jihad," Chiragh ‘Ali held the opinion that it 
did not enjoin the Muslims ro fight with infidels till they accept Islam 
but only up to the point where the Muslims were enabled to acquire 
religious freedom, “> Similaily for another verse," he opined that God 
had made provision for che Muslims to take action against the Meccans 
for not implementing the terms of the agreement but since the Meccans 
acceded to the Muslims’ demands there was never any need to implement 
the commands of this aar. That particular apar remained, and shall 
remain, as ‘an unimplemented tener’. 

According to Chiragh ‘Ali there were only some verses in the Quran 
which unconditionally called for che Muslims to Sight against the kafire 
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(infidels). In case of these verses Chiragh ‘Ali referred to Suyutis exegetical 
ples chat the general or unconditional (ат) verses were to be 
interpreted in conformity with the specific or conditional (khat) verses 
‘This was because the ‘general ruling is compendious (mujmah while the 
specific ruling is perspicuous (muhkam) and clearly states the intention of 
the author." Once he had proved that the Quran only allowed defensive 
wars he found himself in a convenient position to reject any Hadith that 
went against this clear injunction of the Quran on the basis of it being 
fabricated or wrongly transmitted by the narracor,™ 

Related to this discussion on Jihad were his concerns about the баце 
of slavery. His discussion of these issues gives an excellent example of the 
Muslim modernists’ attempts to dissociate themselves from the 
‘embarrassing’ details of che past by suggesting alternative versions that fit 
well with their own mindset as Western educated Muslims influenced by 
European concepts of Enlightenment. This is clearly seen in his comments 
‘on the incident of punishment for the Jews of Banu Quraiza and the 
Prophets relation with a concubine-turned wife Maria. In case of Banu 
Quraiza it has generally been reported that they were punished for their 
dubious role in the Battle of Trench. Sa'ad bin Mu'adh, to whose 
appointment as а judge the Jews themselves agreed to, gave the verdict 
that all able-bodied men should be рш to sword, women and children 
taken prisoners and their property distributed among Muslims. Some 
reports quote the Prophet praising Mu'adh for judging like an Angel. 
‘Chiragh "Ali refused to accept all these details. Firstly, he believed that the 
Prophet did not call Mu'adh a malak (Angel) but malié (King). He blamed 
the later transmitters to have played upon this slight difference to increase 
the importance of Mu'adh. No evidence was cited by Chiragh ‘Ali to prove 
his point." He simply stated thar the actual number of men killed was 
very few. Similarly, he disagreed with Маг charge that the women and 
children were sold as slaves. But he had no historical reference for this 
claim other than the presumption that the Quran did not allow slave trade 
and aspired co bring an end to it by encouraging Muslims to free slaves 
as an act of irme and release prisoners of war by accepting a war ransom 
from them, He concluded on this basis that che women and the children 
тия. have all been released." On craditions relating to Prophet 
Muhammad's (ents) relations with Maria, Chiragh ‘Ali raised a number 
‘of objections. He did not find any conclusive evidence suggesting that the 
ruler of Egypt sent any girls as presents, In case he did, it needed to be 
checked if one of them was named Maria and whether or not she was à 
slave girl. It is because Bukhari and Muslim do not mention Egypt's ruler 
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sending a slave girl as a present in response co che Prophets letter to 
him.” Similarly, these two authorities do not report Maria giving birth 
to the Prophet’ son Ibrahim. With lite credible information available 
about Maria, Chiragh ‘Ali questioned Muir's interpretation of the events 
described in Surah Tebrim of the Quran as relating to domestic troubles 
brewing in the Prophers household because of Мапа addition to his 
harem giving rise to mutual jealousies among the rest of his wives. Chiragh 
‘Ali did пот offer an alternative explanation for this event mentioned in 
the Quran and limited himself co raising doubts about the ‘existence’ of 
Maria and the issue of the Prophet having relations with a slave gil. Ic is 
possible that Chiragh ‘Ali took up this issue deliberately in response to 
"what Sprenger had writen abour it in his letter that Quranic verses 
dealing with the Prophers family macters shock the religious sentiments 
of the believers and make ic difficult for the devotees to furnish an 
explanation for it." Sayyid Ahmed too wanted to address this issue but 
he died before he could finish his essay on the wives of the Prophet and 
‘resolve’ the question of the Prophets relations with Maria and the events 
giving rise to the verses in Surah Tehri. 


3.10. CONCLUSION 


While enumerating the services of Sayyid Ahmad Khan for che Muslims 
of South Asia, Hali cited some of the "challenges which the Muslims had 
to cope with. Missionaries were propaganding against Islam, its Prophet 
and teachings while che spread of Western education was making an 
impact on the impressionable minds of young Muslims." Sayyid Ahmad 
Khan's panacea for facing these challenges to the Muslim faith was tied 
up with renouncing мй and making way for fresh thi 

social, and political aspects of Islam. It was because the eid 
circumstances had brought about а change in Sayyid Ahmad 
rweltanschawung and forced him to reconsider his views on Muslim sources 
relating, to religion and history of Islam, especially Hadich literature. 
Accordingly, he proceeded to seta precedent for a ‘modernistic’ approach 
towards different aspects of Islam by re-interpreting Muslim history and 
theology to che exclusion of any such blemish that might not concur with 
the dictates of а modem world cast in the mould of predominantly 
European ideals. This could only be achieved by re-interpreting sacred 
texts, dissociating Islam from some and ascribing new meanings to che 
rest. Italo required, at the same time, setting up of his own standards of 
quellenbritik ко as to disallow Islam-bashers from arguing their cases from 
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historical teats that were, and normally have been, held in high esteem by 
Muslim scholars. The end result of Sayyid Ahmad's efpres was the 
emergence of a aco-Mutaailice spirit, initially among Western-educated 
Muslims, whey esata cher respect and admiration for their 
religion and their Prophet, while at the same time challenging or revising 
those aspects of traditionally held views which conflicted with thelr own 
modern sensibilities, inspired largely by Western thought. The emergence 
of this new religious corps de elite—steeped in the Western tradi 

rationality and enlightenment yet cognizant of its identity as a Muslim 
and adherent of God's best and last religlon—led to prevent Sayyid 
Ahmad concerns about Western education giving way to a Sprengetian 
state of apostasy fiom being actualized. Quite contrary to what Sprenger 
bad prophesised about Western educated Muslims renouncing Islam, these 
Muslims became the real impetus for a revisionist critique of Islam in 
South Asia. In doing so a wholly new version of blam gradually emerged, 
differing in many aspects from the craditionally held views of the majority 
of Muslims. But in Sayyid Ahmad; opinion this new interpretation giving 
thin llam ic was far better than having 
sceptical Muslims renouncing their faith altogether.” This is precisely 
what has happened. As these rel leas trickled down to those who 
had been imparted education in а more traditional way, а now ereed of 
Muslim scholars—subsumable under the appellation of Ahl al-Quran— 
eventually emerged bearing the distinctly discernible imprint of the 
writings of Sayyid Ahmad Khan and Maulwi Chiragh 7 


m of 


rise to a new linc of thought 


Norss 
1. Sayyid Ahmad Kans keran: on Islam delves in Lahore bore the Aajaman-i 
Himayatî Iam, on 2 February 1884. Cited with trandarion ia Christian W. Tro, 
yid Ame Khaw A траен f Mudo Туны (New Delhi, 1978), 314%. 

2, Мон Sprenger lerer кө Майы Chiragh ‘Al on В M. ih 
AN. dag uale A iré abro, ro Mera Abdul Heg (Нет 
Deccan, 19103, IL. 75. 

3. Ulema opposed to Sayyid Ahmad. and especially Ahl Qur'an, ae unanimous in 
dedaring Sayyid Ahmad Khan as the pioneering Munkir | Hadith. In a special issue 
on denies of Hadith, Maddon АН Hadith jounal- quoted the opinion of 
Sans'ullah Aroigac, Tayi Онан) and Abul Ala Maududi о ehe elec vat Sayyid 
Ahmad Khan was the fis person in India ta ser the precedent for АЫ яшэ 19 
follow. CE Dr Muhammad Abdullah Abid, Bar Saphir men Fitna alae Hadith 
1û Tarikh aur Asbab’, Мадиан 34, 8-9 (2002): 120-2) 

4. Fora biography of Sayyid Ahmad Khan, of Alaf Husa Hali, Маа енй (alone, 
repr. 1966). Sayyid Ahmads religious ders have been extensively researched in 
йине studies. CC Chris. Troll. Seid Айны, JMS. Ваен, Arma чай 


100 


» 


1. 
n 
x 


QUESTIONING THE AUTHORITY OF THE PAST. 


Religious deas of Sir Sayyid Ahmad Khan (Lahore, 1964); B.A. Dar, Reins Thought 
Seri Ahmad Кыл (abr. 1957) and KA. Niami, Syd Айна Kan бич 

or collected works of Sayyid Ahmad Khan, d. Maulana Mukammad 
Panipati, ed. Мааш? Sir Sarid Ahmad Khan (Lahore, 1963-65). 


j. Daniel W. Beown, Rethinking Tradition, 33. 
& Later in his career, Sayyid Ahmad was to denounce all such deti of supernatural 


and miraculous occurrences in Prophet’ life, This six years after the publication cf. 
Qulub, he wose a пойск of his own work аг concluded tha he bad quoad inciden 
from several unauthentic books and many of the Hadith did not even remotely meet 
the entera that he laid down in his larer works on Hadith cnticum. Dr Anwar 
Mehmud Khalid, Unda Ашу men Sinar- Rus! (Lahore, 1989}, 265-67, 

Mohamed Abdula Pash, Sir Sayed Ahmad Khan: His Li and Times, а Historical 
Suave (Lahore, 1998), 144. 

For example, for any such Hadith that hinc at undesibiley of dining with the 
Christians, Sayyid Ahmad offer the explanation sha the restriction therein may be 
limited ro nor sharing hor (Ает) fond and drinka, or from using thone utensils 
in which such food had been served, or it may be fake altogether. For his complere 
essay, cÈ Magalar-iSir Sayyid, 1, 298-383, 

During his say in Съри, Sayyid Ahmad bad ceme into contac with “Inayat Rusul 
Charyakosi who had studied фе original texes of Old and New Testament, Sayyid 
Ahmad even hired a Jew xo belp him read the original ex CF. Muhammad AL Fariq. 
“Hac Awwal in Sayyid Ahmad Khan, Тарууга ишт, 3 vale, (Lahore, тре 
2007, 6. 

Sayyid Ahmad Khan. Tein 1, 13. 

[UNA 

Perhap Фе eaten writings against Sayyid Ahmad Khan religious though wore 
prompted by his тит Аймат. Fam, Mau! ена A and Мац Muhammad 
А wroce against Sayyid Ahmadi views regarding socal imeraction with the 
Christiana, Най, Наг fred, 534 5штаууа Husayn, Sir Sayyid Amad Khan eur 
sinks shed (Aligarh, 1993), 186-87. To judge che extent of Muslim’ aversion vo the 
idea oF interaction with "fie British, one haste ok a the behavior of Maur 
Mamluk Ali who had taught both Sayyid Ahmad Khan and Qasim Nanautıri, It ie 
орот dhar once the British Resident was oa vish of Delhi College and shook lands 
wah Mamluk Ali by way of courtesy, Mamluk Ali “kepi what he comidesed his 
defiled hand separate from the rest of his person as though the hand had been an 
Unclean abject. On the departare of Ве rigen, Mal Sahib washed his ands 
thoroughly several ies” Quoted in Margrit Peas, ed. [he Delhi Calle Traditional 
Etsen, the Coloniel Sate, and Edacarton bre 1857 (New Delhi, 2006), 25. 

Sayyid Ahmad Khan, Tekan, Il, 66. 

Wia, 137 

Troll Said Ahmad: 147-9. 


& For more deals on Deli College, cl: Margret Pernau, ed. The дейн Calle. 


Alan М. Guenther, "The Hadith in Chestan- Muslim Discourse in Вне Indi, 
1357-1888 (МА theis, McGill Оаа, Inzirae of Klar Studies, 1997), 45. 
Ibid, 46 

Muir soon after his arrival in India, had become а disciple of Evangelical adminisuacor 
James Thomason. His involvement in Evangelical Missionis activites increased vo such 
эп extent that he even co-founded а Nord India Christien Tact and Book Society 
for mass dissemination of Chriwian Saiptes and other mision есше. Ibid. 
D 


SAYYID AHMAD KHAN'S REVISIONIST DISCOURSE — 101 


20, Amil A. Powell, adin and Анаша in Pre Marin India (Surrey, 1993), 138. 

21. Sie Wiliam Make, The Muhammadan Сотту and Orter ыйыт Ari терс. 
Allahabad, 1929), 20, 

32 For a critique of Western biographers of Muhamad in bte ninetsenih and carly 
twentieth century cf Jabal Muhammad Buaben. lee ofthe Prophet Naren 
the Wo А Sandi ef Mur, Maret and Watt (Lector, 1996). 

23, Towel, Muslims and Майны, 203. But Muir was impressed wich Gustav Weil a 
Jew who һай worked in Cairo with Anis Philologists aud was the first European 
scholar to have жей hitherto rae Arab manusempra гө aemor м а Ranke'rype 
historical soconsrraetion of the Caliphae era. ТЫЧ, 147. 

24, ий A Powel, "Religious Traditions ia Two Families of Scholars in Nom Indi in 
Jamal Malik, ed. Perspeetises of Mutual Focarte i South Anan Насту 1760-1860 
(Leiden, 2000), 202. 

25. thal, 207. 

26. Мый. Мајами Comroren, 88. 

27. Vid. 87. However, Muir neve managed to compiere an Urdu translacion of his wok 
and й was let г а Chrisrian convert fram Islam, Maulana 'msd-ud-Din ра, 
ту complete hs wen years rr in 1871 For dts abou ‘is Din and 
his works, c. Pol, "Religious Traditions in Tuo fam 

28. Stam Мы. fof Mtoe fm Oral Se Landon, 185861). Mair hd 
started writing рала oF iz in the 1850 which were then periodically published iû 
Сиш Review 

29, Тый, Sayyid Abed 116 

BO, Мил, Maem madan Controversy. 67. 

31, For a comprehensive account of Apra debate and the religous controversies ad 
Chriaian-Mudim polemics raging in the North-West Province in the preceding 
Жош, ef Avi A Prec Malm and Монино expecially Chapeer VI 

32, Pomel, Religious fraction in Tuo Families, 201 

Эз, Pomel, Muar and Misionerien, 248. 

м. Ibid, 26). 

35. The les of Sprenger’ кз biographies of Muhammad was published in 1894, Tha 
vet aun the time when Mui lad tte şo make plan For Ай umen meni on 
the life of Proh Muhammad (runs Although: by the rime Sprengers seeond book 
‘came our in бола тст 1850, Muir had already publ his work, he continued 
te benefit fin Sprengers experi in che еМ of lai sodis, This is especially 
mare ттш, in Murs praise for Sareng om several occasions far the re-pelnrs 
of authentic history hacks that he had made possible, Ako, Nie appears vo have 
benefited from Sprengers scholarly work on Hadith methodology and histor which 
wes periodically published in she мизин af Aure Sociery of Bengal, In shis coped, 
Sprenger article in 1850 in which he discussed the ongin of writen ecard of Hadith 
literature was most important. CE journa? of Asiarte Soir 4f Bengal, V (1888), 

346, Бо Sprenger’ interaction wiak the scholars a Delhi College and elsewhere 1n North 
India, СС Muhammad Ikram Chughts ed. “Ek Nadir Majmmra-i-Makaib’, Une 
(Karachi) (1985-46). Fur other deel abun his ife and works, Muhammad Ikram 
‘Chugh, "Dr Aloys Sprenger and che Delhi Сес, in Margit Pernau, ed, The 
Dells Cole, 109-21: Norbert Manel Alaye Sprenger: Der Orientals nd 
Bamber аш Nase in Tiro, Zum. 10. Tada am 1). Desember 1993 
(Nase. 1993) 

37, Powell Religious кайин in ewe Eli’, 202. 


102 QUESTIONING THE AUTHORITY OF THE PAST 


38. ys during this изу in Lucknow dhat ensblod him ro zrace the manaseripe of Tabari 
biography of Prophet Muhammad (ушин). Мый praised Sprenger for his efor in. 
there words: Here again the етшу world i indebted» De Sprenger, who, heviog 
been берай by the enlightened policy of the Indian Government to arine the 
[Nahe Kbrarics of Lucknow, succeeded in tracing from amongst heaps of neglected 
manusctipts а poran ofthe long los volume: Muir, Lif of Mohammad hoa, 

39. Urdu Dainch Mater emn (Lahore, 1964-), X, 657. 

40. Me Би of frends, amang many othe, included Sadr ad-Din Азын, Маш 
Zaka Ullah (the prolife writer and historian), and even Sayyid Ahmad Khan. For 
лай. about Sadr-ud-Din Aranda and Zak’ АЛЫР, cf Margie Pernan, ed, The Delhi 
Cole, chapes 4 and 9 respectively, 

41. Aloys Sprenger, Lf af Muhammad (Allahabad, 1851). The first modern, holy 
оруду of Muhammad (rsum) in the West, however, was published by Gast Well 
in 1843, СЕ Harold Moti ed. "Inmductios in Thr Pagrapy of Muhammad: the 
one ef Sour (Leiden, 2000), XI. 

42. Аруз Sprenger. Der Leben and die Lebre des Muhanad, mah Biber Groene 
Usheaatern Quellen (Berlia, 1865) 

43. Mui, Muheromaden Centre, 103 

PE 

45. Bur since these Original Deewmens can oly be known by the means of Tradition so 
they do mot, according to Mul, properly form a separate class, Ibid., 104. 

46. Sprenger, Dar Laben, Ш, civ quor in Мий, Mahamamadan Controteny, 127. 

47. In hs other witing on Hadith and its enr, Sprenger seems en be among the 
оем of Опет to hold фе view that Hadish came ino wider асаан or 
recone in written fom so: eaclict Чып che єл of fir century of lam. For deal, 
cf Sprenger article ‘On the Origin and Progress of Writing Down Historical Faces 
Amang ehe Maalan’, Journal of Ase Sere of Bengal, XXV (1856). 

48 Moit. Muhammadan Costrwery. 119: lie add 

49. id, 122. = 

50. Suli, Muir fl short of elevating Biographies 19 a higher status ta his critical соле 
‘of ates on the Praha ike. 

51. Journal of еза Arane Хагу (1908) 876: cited in Jabal Mukamerad Ruben. mage 
ofthe Prophet Muhammad, 

зз. This йм chop of Muick bool ameet a reprint of an earlier arde In Сарина 
Review publish in 1833. Toll, Sayyid Amad, 116. 

эз. Matt. Le of Mohammed (repr. New Хы, 1973), v 

54. Ibid moi 

55. Ibid., mik ишка by Mui. 

%. Ibid. xni 

SF. As easly as 1865, Mate had called fora ing analysis ofthe raion, according to 
the probable dates of cheir being recorded; an account of the Individuals who 
таста) them, ofthe means they posesed for arriving et sra knowlcdge of the 
facts: and the nurabers through whom chey successively descended” Muir, 
Mahuonraden Conroe, TB. 


sn 
э. 

60. Wed xx. 
61. thal, за 


62. Muir, Lif of Abad sein 
63. Тий, Syed Abad, 121 


SAYYID AHMAD KHAN’S REVISIONIST DISCOURSE 103 


Muir calls ir as а rule of ‘especuble came? Май, Li of Mohammed, re 
at, йа. 

Ibid, chi 

КЕЧ 

1b. lis. 

Tid., 1. 

[ow 

hid: bil 

Bid. ма 
Powel, ‘Religious Traditions in Teo Families of Scholar, 207. Muir had written э 
lengthy ardide in Muhammadan Cortnery 10 cutter he claims made in such 
Maul Jiterarores. CF Muir, Muhammadan Conover, 76-88. 

“Maids elder brother John Muir (1810-82) had a similar belief regarding Бе isorcey 
of miraculous sores in ancient Hindu texts, The Muir brother lc the influence 
of vidal Theclogy of Wiliam Palley (1743-1805) which stared that God атай 
тте religions by verifiable miracles. CÉ Guenther, ‘Hadith in Christian-Muslim 
Discourse, 73. 

Main, Lif of Mohammed, i. 

Tid, kei 

Jil, bii. 

al ics 

Tid, bai italics by Mu. 

On this point he had clear disagreements with Sprenger who seemed ro hare a more 
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the айну of the Prophet o serve as an exemplary model worthy of ieiation and 
тамата the оона principle of Prophetic inslibiiy (or йты) in the 
Wanarision af Divine revelation. Therefore, from the perspective of some Muslim 
ыш saeh as Sayyid Ahmad Khan is shown late in his chapterthe incident 
Should either be cupri denied wa the as f i weak Imad ог the narrative 
te iod in such а vay thatthe Prophet s abeolved of the charge o falling pny s 
the temptations of Saran to indulge im the задела o the Quah ex 
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Bur eve this explanation lock inadequate in the face of Muir's prominent saute 
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In tis chapter. T kawe wid both the English and he Urdu version tes public 
ж part of Sayyid Amad Khan called works 
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in by Sayyid Ahmad to counter Oren polemics 10 malign she characrer of de 
Prophet, For an aucssment of Sayyid Ahmade work by different өйи, cf. Khalid. 
Undu Ner 425-33, 
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L2. Sayyid Ahmad Кыза, меде, NI, 409-11. 
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Mui, X1, 405. 
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rely happened and er is nothing strange abouti, Let us depict the occasion: The 
Holy Prophet was театр а forcefil piece of ihe eloquent Qu'an їл avery итге 
manner. Naturally the occasion produced an emotional cect and all the listeners 
inscinctvel Fell down in розхо along with hirn. Ic was because of such ects 
produced by the Holy Prophets cecil of the Qur'an za thie dut the disalievere 
dubbed hima ‘sorcerer As regards the tory that the Holy Props pre he dies 
of the diabclieven ik appears ihat rhe Quraish concocted the story to hide their 
“Gefen, Probably someone or other of them explained away heir defeat, saying, "We 
ourselves heard Muhammad pralsing ош dete. Therefore we alo fll down in 
Dpocration dong with hin. As regards che migrants co Habash, they кеин to 
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hod seen the Manis and the mushrika falling down tegerher[n prossraion, 
presumed that pesce had been made betwven them so the story travelled to the 
адат in Habash who kad ao meas to verify it and thus thir three of them 
enum 9 Makkah. Sayyid Abul Ala Maududi. Towunde Undortanding he Quran: 
тат. Zafar Ishaq Ansari and AR. Kidual (Leicester, 1988), Ш, 101 
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of esth is known as nash atu dena alana in which an caier ruling ofthe 
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тазе. Acondig to Darid 5, Powens the reference in Q 412 for designating an heir 
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Towards a New Prophetology: 
Maulwi ‘Abdullah Chakralawi’s 
Ahl al-Qur'an Movement, 1900-32 


4,1, INTRODUCTION 

In this chapter the origins of Maulwi ‘Abdullah Chakralawi’s АМ al- 

Qur'an movement in Punjab will be discussed. It will study the identity 
formations in Punjab in che context of British colonialism and the 
apparatuses of administration and patronage, among other tools of 
modernity, appended to it. The pervasive influence of the print media and 
discursive ‘pigeon-holing’ of subject population by administrators, 
orientalis and misslonaries alike has also been taken into cognizance 
while discussing these processes. Special emphasis, however, is laid on the 
question of Muslim identity formation which has been brought forth in 
а comparative manner with similar processes at operation among the 
Hindu and Sikh communities. With emphasis paid on the particular ease 
of Ghazi Mehmud Dharampal’s ‘apostasy’, che imperative felt in the 
Muslim community for cohesive action for the protect 
ideals and projection of llam suited to the d 

amiable to che concerns of ‘college graduates, has heen highlighted. The 
emergence of Maulwi Abdullah Chakralawi's Ah] al-Qur'an movement as 
an endeavour in this regard is, hence, explained in the chapter by 
foregrounding this historico-political context of late nineteenth and carly 
twentieth century Punjab where inter religious polemics (mostly among. 
the Muslims, Christians, and Arya Samajis) were being negotiated and 
dispured binaries of authentic versis inauthentic sacred texts, and the 
vulgarity versus morality of their contents were broughe into dispucative 
why Maulwi Abdullah Chakralawi 
source of guidance for Muslim 


contestations. This assists in exphini 
proclaimed the Quran as the only Divi 
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beliefs and practices while similar tendencies were being followed by Arya 
Samajis and Sikhs with regard to their Vedas and Adi Granth 
respectively 


4.2. BRITISH COLONIALISM IN PUNJAB 

With dhe ennewion of Punjab in 1849 che British proceeded, in 
accordance with the vorarics of selective benevolence espoused by the 
“Lawrence School’ of colonial administrators of Punjab, to lay down a 
purportedly paternalistic colonial regime supplemented with an impersonal 
law system. It was accompanied with the assumption of the responsibility 
for administering both the civil and criminal justice and a policy of 
bestowing political favours and economic opportunities on the basis of 
relative strength of a particular group or community. In order for this 
laborare colonial enterprise ro function, it was imperative for the British 
о acquaint themselves with their subjects. The newly introduced practice 
of ‘xock-taking’ of the subjects by means of census served as an index of 
the populace defined within the constraining ambit of essentalized 
categories with ensuing ambiguities sliced off and ealeified in the cauldron 
of Colonialist-Oricntalist knowledge archive so as to ensure an abridged 
understanding overlooking ће complexities of South Asian population 
and vagaries of its different 
administrators entrusted with policy-making and smooth funcrio 
the empire! This consideration was of even more imparcance for an area 
like the Punjab marked with plural coexistence. A precarious populari 
balance existed between Muslims and Hindus while Sikhs basked 
nostalgically in their recently lost glory as the rulers of Punjab and 
Christian missionaries strove hard on the margins to ‘claim’ this land for 
Jesus. The strategic significance of Punjab as the single most important 
recruiting ground of ‘martial races for the Imperial army, and its fertile 
agricultural land with feasible potentialities for an expansion of revenue 
base, further served to highlight the importance of a stable colonial order 
and administrative setup in Punjab. 

These rearrangements opened up a completely new range of 
opportunities and at the same time posed fresh challenges to communities 
populating Punjab. The ushering in of a new economicadministrative 
order with British ascendancy concomitantly gave rise io a broad new 
associational patterning and organizational structuring in the realms of 
social interaction, self perception, and group feeling among the 
communities, Old modes of interaction crumbled under the weight of 
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socio-political workings of the colonial regime. Alternatively, the, British 
‘offering’ of a ‘neutral’ public space was conceived by them as а competing 
arena in which communicies—constellaced on the basis of religion, caste, 
profession and so on—vould vie with each other for prominence while 
remaining subject то rules of the game specified by the colonial authority. 
In this way, the colonized were impressed upon with the potential power 
of the colonizer—both real and perceived but never, in Ranajit Guhas 
words, “hegemonic'’—to allocate resources, extend patronage and 
administer law. 

‘As the British were attempting to identify their subjects and determine 
their approximate numbers, it became imperative for the communities 
under scrutiny to evolve effective methods of association and organization 
to reach out 10 the colonial distributors of resources by capturing a 
noticeable niche in che publie space in order to preclude rival communities 
from making similar gains.’ In line with the British mapping of these 
communities, the members themselves felt encrusted with the task of 
wearing a uniform outlook by rounding off variances and arbitrarily 
subsuming otherwise mutable or fuzzy" peripheral groups under is fold. 
This concern for appropriation of identities in a community gave further 
impetus to the establishment of new groups and guilds on the basis of 
religion, kinship, caste or other such interests and considerations, Ап 
additional source of inspiration was provided by the so-called “Dalhousian 
Revolution’ whereby emergence of community representative groups not 
only became possible bur was also deemed to be desirable, A better 
communication infrastructure in the form of well-connected railways and 
efficient postal system could facilitare assemblage of group members and 
maintenance of regular contacts. The advent of print afforded a new way 
of broadcasting oncs views to а wider audience. 

Accompanying these developments was the invasive influence of the 
‘Western education system ‘proselysized’ through government run schools 
and colleges, which propounded а vague concept of ‘rationality’ in 
challenging the tenets of prevalent religious traditions. A perceived threat 
the Christian missionaries, operating allegedly in collusion with the 
British officials at some level, further heightened the mistrust of Punjabis 
in maters of religion, These Eurocentric canons of rationality and 
Judeo-Christian forms of ‘higher religion’ appeared two pronged threats 
undermining che cohesiveness of a community eventually dimi nisl 
numbers and so bearing an impact on its socio-economic status and 
political relevance. A cumulative effect of these factors led to а 
‘mushrooming of a number of region-based community groups, especially 
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among the Hindus and Sikhs of Punjab, with a concern for revision of 
certain aspects of fails for those among their clientele desirous of a more 
rational interpretation of religion to be self-assured of the superiotiry of 
their dogma above that of the others. There was also a pressing need for 
appropriation of identities so as to forge unity among the community 
members and swell its ranks in comparison то others. In doing so, these 
communities were simultaneously being abetted and limited by colonial 
structures of power and knowledge in place, and their actions created 
intertwined chains of reactions from rival communities, hence embroiling 
them farther in competition with one another. 


4.3, THE BEGINNINGS OF RELIGIOUS CONTROVERSIES 
1N Punjan 


Other than the direct takeover of Punjab by the British in 1849, a tangible 
aspect of the colonial polity was witnessed by the Punjabis in the shape 
of an enhanced missionary activity since che first launching of proselytizing 
mission in 1834 in Ludhiana by the American Presbyterians and later by 
Church Mission Society, Methodist Episcopal Missionaries and others 
Within a few decades following the annexation of Punjab, these missions 
had expanded their work to emerging canal colonies and urban centres of 
Punjab like Sialkot, Rawalpindi, Gujeanwala, Gurdaspur, Jhelum, and 
Lyallpur among other areas. The setting up of a printing press in Ludhiana 
in 1836 by American Presbyterian Mission introduced an alternative and 
more effective means of mass dissemination of Christian scriptores printed, 
in vernaculars throughout Punjab. Berwcen 1861 and 1871 alone the 
Ludhiana press had published 31 editions of Christian seriptures in Urdu, 
Hindi and Punjabi numbering 188,000 copies in toral along with 286 
tracts and books with a total print numbering 1,346,675 copies.’ Other 
than chat, the missionaries established a number of educational institutes 
and hospitals in Punjab, The earliest missionary educational institution 
for boys was set up at Kotgarh near Simla in 1843 by the Church 
Missionary Society. The American Mission followed by establishing its 
first English medium school at Jalandhar in 1848 and in Lahore the next 
year Forman Christian College Lahore (formerly Lahore Mission 
College) and Murray College Sialkot emerged as «wo important centres 
for western learning in Punjab during the late nineteenth century пип by 
the Christian Missions 

Mission schools and hospitals, along with freely available missionary 
literature in vernacukars, facilicateid the missionary acti 


in Punjab and 
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allowed reaching ош to expecially those among the local communities 
condemned as outcastes—most importantly the Срит or the swecpers 
in the context of mission influence in Punjab—for the menial and lowly 
occupations they wete associated with” The results were startling for the 
missionaries themselves: a 410 per cent increase in Christian population 
of Punjab was witnessed as their coul numbers swelled to 19.750 in 1891 

By 1911, their population had risen up to 163,994." 

The conversion of even outcaste ‘members’ of a religious community 
‘was significant in overall impact since it diminished the total numbers of 
а community in the census reports, and suggested a lack of egalitarian- 
rational spirit in their religious doctrines and absence of organizational 
apparatuses to prevent the conversions from taking place. Successful 
missionary attempts to prey upon learned and influential members of the 
‘communities was a further source of embarrassment as the local religious. 
traditions in their existing forms appeared unable to rationally satisfy the 
concerns of western educated ‘graduates’. Events like the attempred en 
‘masse conversion of Sikh students of Amritsar Mission School in 1873 or 
Baptism in 1894 of Maulwi Hafiz Nabi Bakhsh of Muslim High School 
Amritsar, were of even more significance chan the decennial publication 
‘of census reports. These cases aided in generating immense debate in the 
local press, and added co the intensity of polemical disputations taking 
place throughout Punjab berween the clerics of different faiths. The high- 
profile converts helped project the image of Christian successes in 
establishing itself as a viable alternative in Punjab and, more importandy, 
a form. of higher religion more suitable to the concerns of a humane and 
informed believer. 

The challenge posed by Christianity to local religious traditions of 
Punjab clearly demanded similar organizacional responses along with 
modifications in some marters of faith to chalk ош a successful counter- 
strategy for proselytiztion, In the context of Punjab, establishment of 
Arya Samaj in 1875 by Swami Dayanand (d. 1883) was indicative of a 
significant development in the religious tradicions, especially Hinduism, 
as believed and practiced in Punjab. Dayanand tried to configure 
Hinduism closely to the dictates of a colonized polity and socio-religious 
traditions espoused by missionary groups. The key point in Dayanand’s 
concept of a reformed Hinduism under the auspices of Arya Samaj was 
an emphasis on che Vedas as the bearer of central authority and authentic 
source of guidance for Hindu religion. This assertion in the centrality of 
Vedas served as Dayanand's vision of a standardized Hindu belief system 
and canonized ritual practices—in comparison to and a complete disregard 
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for the hoary sets of disparate beliefs and diverse practices of Hindus in 
the vast stretches of South Asia—to which one could refer to or proselytize 
to add new converts into its fold. In doing so, Dayanand was cognizant 
of the need to rely on Vedas as an authentic textual representation of the 
Hindu religion as а counter to the established scripraral representation of 
religions like Islam and Christianity" In Dayanand’ opinion: "The Vedic 
иш as ic existed in i he ancient past, unadulterated by 
latter day indigenous or foreign influences, was to be retrieved and 
‘emphasized as crue Hindu faith, All must read the truth in its pure Vedic 
form and should the Vedas prove difficule ro comprehend then Arya 
literature stood ready to explain and interpret them, 

‘Other than complying with the tradition of textual sepresentation as 
in Semitic religions, Swami Dayanand went further to rid Hinduism of 
its 'polytheistic’ aspects targeted by the missionaries by arguing for an 
adherence to a rather monotheistic concept of a single, all-powerful 
deity." An additional pressure emanating from the missionaries and other 
rival religious communities with which Arya Samaj had to cope with were 
cnain ‘objectionable’ teachings and ideas which were being attributed to 
Hinduism. Earlier Ram Mohan Roy had sorted a way our by distinguishing 
between ‘real Hindooism «nd the superstitious practices that deformed 
the "Hindoo religion and had nothing to do with che ‘pure spirit of its 
dictates.” In his quest for a more reasonable alternative to superstitious 
and Brahmanism dominated, ritualized Hinduism, Ram Mohan Roy 
ended up scrapping everything except Vedas and Upanishads, which he 
decreed to be the core of Hindu tradition, which in turn created a 
precedent for a later foregrounding of che Vedas by Swami Dayanand. * 
Bur Ram Mohan Roy's successor Devendranath Tagore found the 
“idolacrous teachings’ of Vedas incongruent with his own perceptions of 
а Supreme Being or Deity and abandoned it as фе basis of religious 
authority for members of Tattvabodhini Sabha and Brahmo Samaj, to be 
replaced by reason and nature.” On the other extreme were Sanatan 
Dharmi groups who accorded canonical stature not only то Vedas but also 
Puranas, Tantras and a host of other Hindu devotional literature to argue 
in favour of more traditional form of Hinduism. 

Swami Dayanands belief in the Vedas as the eternal and infallible word 
of God as truc representation of Hinduism required that all additional 
Hinda scriptures or devotional literatures should be summarily dismissed 
insofar аз they conciadicied the teachings of Vedas, and thus remove any 
Inerabiliry to scathing c of missionaries, non-Arya Hindus and 
“other religious groups. As for the alleged polytheism, Brahmanized rituals 
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and traces of an asymmetrical саме society envisaged in Vedic texts, Swami 
Dayanand resorted to а revisionist reading of these texts to make chem 
conform to his scheme of a monotheistic and de-Brakmanized Hindu 
ion with an egalitarian outlook. In this endeavour a reinterpretation 
of certain Vedic passages was as important as questioning the scriptural 
authority of the Puranas and other such texts." 

After having established Hinduism as derived from the teachings of 
Vedas, it became possible to proselytize it as а distinct celigion as Arya 
Samaj’ arbitrarily constructed uniform Hindu dogma and reductive 
understanding of its various aspects narrowed down the definition of a 
Hindu to a person believing in the teachings of Vedas, The undertaking 
of evangelical missions was not just to apprise the Hindus about ‘true 
doctrines of their faith but was also demanded by political expediencies 
and economic compulsions, There was a growing anxiety among the Arya 
Samajis—and most of the other Hindu groups or movements that 
cropped up during this period —about dwindling numbers of the Hindus 
as suggested by census reports, The weakening of Hindu race’ and decline 
in its numbers was understood as а phenomenon that had been in progress 
since the advent of Muslim rule in South Asia and escalating under the 
British 

‘With the teachings of Swami Dayanand serving as a rallying cry for a 
reformed, Vedic-only Hinduism and Arya Samaj being used аз a platform 
and representative Hindu organization to propagate this new form of 
Hindu faith—a reversal of the conversion process was sought by targeting 
ап audience comprising mainly of non-Arya Samaji Hindus or those who 
had converted to other religions, along with Muslims and Christians." 
“That the proselytizing of Hindu religion was a pioneering accomplishment 
‘on the part of Swami Dayanand and Arya Samaj is evident from the Fact 
that traditionally Hinduism had lacked a conversion ritual, but the 
perception of 2 decline in the numbers of Hindus in Punjab was a 
stimulus powerful enough to allow for novel methods of initiating new 
members into the fold of Hinduism. One such ritwal was Shuddbi or 
purification. One of the first reported Shudahi was performed by Swami 
Dayanand in 1877 to a Hindu of Jalandhar who had converted to 
Christianity" The earliest known SAuddhi of a Muslim dates back тө the 
same year. A Muslim from Dehra Dun was administered with conversion 
rites by Dayanand and given a Hindu name of Alakhdhari." On the 
whole, Arya Samajs efforts met with moderate success as their numbers 
grew steadily co reach 92,419 in 1901" though ic fell drastically short of 
a figure desired by them, The organizational expansion of Arya Samaj was, 
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however, more impressive as their affiliated. branches spread widely 10 
different parts of Indis. It was able to establish schools and colleges 
imparting Vedic and modern education. 

‘One of the communities most affected by the religions controversies 
plaguing Punjab, especially the ones waged by Arya Samaj, was that of 
Sikhs. They not only had to cope with their recent loss of political 
authority in Punjab but also nogotiate with threats to their existence as a 
separate religious entity. The Sikhs, like others, were being beset by the 
efforts of missionaries aimed ar bringing about large-scale conversions, 
and, in addition, faced an increasingly offensive challenge from the Arya 
Samajis to subsume them under the category of Hinduism for religious 
and numerical purposes. The Arya Samaji literature was critical of revered 
Sikh figures including Baba Guru Nenak but at the same time emphasized 
the mutual celigio-spiritual ancestry of the two religions in various tracts 
published and public disputations held. Further encroachments were 
made by Arya Samajis during the Shuddhi campaign of 1890s when Sikhs, 
mostly From che lower castes, were converted to Hinduism in public 
ceremonies of conversion with rituals involving cutting of hairs—a 
sacrilegious act in Sikhism. A similar effort, albeit at a much lesser scale 
and mostly as an exercise in academics, was made by individual Muslims 
who tied to present Baba Guru Nanak as a Muslim by citing ‘credible 
historical evidences in this regard. 

Jn response to their opponents exploitation of vaguely defined 
contours of Sikh religion and ccrrain aspects of its teachings, there were 
varied. interpretations of Sikh religious traditions by its adherents, In 
pre-1849 Punjab, there had already started a process of religious reform 
among the Sikhs as groups such as che Nirankaris and Namdharis strove 
to revitalize Sikhisms devotional spirit among the believers in their own 
different ways.” But it was the post-1849 period that witnessed x rapid 
growth of Sikh organizations named as Singh Sabhas which dealt with 
various questions facing the community by providing infrastructural 
groundings to promote a Sikh identity in accordance with their respective 
differentiated understandings of the Sikh tradition. 

The frst sabha was established in Amritsar in 1873. ‘The purported 
aim of the organization was to restore the purity and glory of Sikhism by 
bringing about awareness among the Sikhs with the publication of books. 
tracts, and journals. The Lahore Singh Sabha which held its fist meeting 
їп 1879 had a similar agenda but with a more reformist and egalitarian 
outlook. The Lahore and Amritsar sabhas, along with dozens of such 
organizations established in most parts of Punjab, brielly allowed 
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themselves to be jointly overseen by a larger central body of Khalsa Diwan 
established in 1883 10 be replaced by Chief Khalsa Diwan in 1902. Ву 
1900 there were more than onc hundred Singh Sabhas in Punjab and 
neighbouring areas without any unanimity on the question of defining a 
Sikh and determining Sikh religious traditions. They approached questions 
regarding idolatry, female education and caste system in accordance with 
their respective readings of the Siklt scxiptuses 

The issue of Sikhism’ relation to Hinduism clearly seemed ro be 
settling in favour of those championing a distinct Sikh identity to the loss 
of those who concurred with Arya Samajis and other Hindus in seeing 
Sikhism as an offshoot of a broadly defined Hinduism and derived from 
commonly respected scriptural sources. This was made possible by 
organizations such as Khalsa Tract Society founded in 1894 which 
regularly published didactic and polemical literature, evidenced by 
references from Sikh scriptures, to emphasize the non-Hindu nature of 
Sikhism- Moreover, the efforts undertaken by Professor Gurmukh Singh 
(d. 1898) and Bhai Kaham Singh (d. 1938) in locating and publishing, 
old texts, exploring hitherto unknown local biographies of Guru Nanak 
(anam Sukhi) and ascertaining the relative credibility of these sources 
helped add to the confidence of the Sikhs in the veracity and richness of 
their religious literarure and textually recorded documentation of its 
history. Research and publication bodies affiliated wich Singh Sabhas 
ensured that authentic editions of Janam Sakhis and Adi Granth were 
brought our" In this way Singh Sabha bed hed 
in the sharpening of a recognizable Sikh identity afforded an organizational 
framework leading to the establishment of а number of schools and 
colleges for Sikhs, and opened up debate om various aspects of Sikh 
traditions in order to render it dogmatically compatible wich the socio- 
religious milieu of colonial Punjab ard shrug off attempts by rival 
communities to undermine the belicf system and practices of Sikhism. 
From the plurality of views that emerged from these discourses on 
Sikhism, che British, however, gave credence and extended patronage to 
a rather militaristic variant of Khalsa Sikhe—who tallied with projected 
image of the Sikhs as one of the ‘martial races’ of Punjab—for their own 
administrative conveniences and fulfilment of colonialist objectives. 
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4,4, MUSLIM REACTION To RELIGIOUS CONTROVERSIES 
IN PUNJAB 


“The Muslim reaction to the religious controversies in Punjab was different 
insofar as it did not involve a significant effort го resolve the problematic 
of their distinct religious identity vis-à-vis Hindus and Sikhs. This does 
not, however, suggest chat che Muslims of Punjab constituted a monolithic 
community or thar religion alone defined their identity or determined the 
contours of community consciousness. Muslims too were a religious group 
constructed o perceived in the colonial logbooks as a community shot 
through. with class, regional, linguistic, sectarian, and individual 

ferences." Therefore, Muslims too were similarly cognizant of the 
dilemmas and challenges posed by colonial polity and socio-economic 
changes accompanying it, and faced the brunt of opposition from rival 
religious communities, especially Arya Samajis. The dynamics of their 
politics and discourse on the idea of ‘reform’ in religion was mot so 
dissimilar from the rest. A number of voluntary organizations patronized 
by Muslim nobility and professionals came into existence to support 
modern and religious education of Muslims by building schools and 
colleges They ako became actively involved in religious disputations and 
wrote polemical act in order to forestall sporadic encroaching attempts 
to baptize the Muslims or to cajole them back to their ‘original’ Hindu 
roots. 

Apart from missionaries who posed а ‘common’ threat to the local 
religious traditions of Punjab, Muslim religious rhetoric wich regard to 
Hindus was noticeably more stained, A number of mutually acrimonious 
tracts were exchanged after the publication of Maulwi Isma'ls Raddi- 
Hunud from Bombay followed by Maulwi "Ubaydullah, a Hindu convert 
to Islam, who wrote Tehfe-ral-Hind in 1874.9 It was responded to by 
Munshi Indarman in his tract Tubfa-rul-dem published from Muradabad. 
total of arise 15 tracts were exchanged between the contesting sides. 
As this trend flourished, Swami Dayanand joined the fray by writing 
ауага, Parkash whose contents were considered potentially offensive ro 
Maslin sensitivities regarding their religion. The fourteenth chapter of 
Dayanand's book focusing on the Quran and some aspects of Islamic 
teachings was meant as an academic exercise in belirding the genuineness 
of non-Hindu religions to underline their untenabilicy as а universal 
religion so as to reiterate the credibility of the Vedas as divine scriptures 
relevant to the dictates of modern times. In case of the Quran, Dayanand 
criticized its teachings which allegedly sanction violence, killing of non- 


TOWARDS А NEW PROPHETOLOGY 121 


believers, sexual promiscuity, moral laxities, and encourage a certain kind 
of idolatry by centralizing the importance of the Ka'ba in prayer and 
pilgrimage performances. He concludes his criticism by saying that the 
Quran is neither che Book of God nor does it even qualify as the work 
of an erudite scholar” Muslim scholars responded in kind by raising 
objections against the Vedas and drawing ‘evidence’ from its text to prove 
that the charges levelled against the Quran сап more appropriately be 
levelled against the Vedas for its treatment of the same issues in an even 
more inbumane and irrational manner.” Dayanand’s Vedic solution of 
Niyege (levirare) co the question of widow remarriage was, in particular, 
repeatedly exploited by his opponents, often with ridicule and satire, as 
an example of the Veda's crass sexuality and hence a valid proof of its un 
divine nature. 

The religious debate had, hence, boiled down to an enumeration of 
scriptural authorities of competing religions on the basis of their historical 
veracity; rational compatibility and universal appeal. This wend invited 
бету responses from competing religions. Lekh Ram (d. 1897). an Arya 
Samaji proselycizes, aggravated che religious controversies by penning 
provocative literature against Islam and its Prophet. In doing so, he was 
responding to a spare of similar writings by Mirza Ghulam Ahmad. ihe 
founder of messianic Ahmadiyya movement and other Muslim polemicist. 
In dealings with his Muslim civals, Lekh Ram was concerned less about 
proving the Vedas as the central exponent of Hinduism than to disqualify 
the Quran as a divine text in accordance with the criterion laid down by 
him, According to that criterion, a Book had to be devoid of supernatural 
events contrary to human reason and partiality towards any particular 
community or group of followers in order to qualify the status of 
divinity.” In addition to lacking a rational and universalistic spirit, the 
Quran was considered by Lekh Ram as historically les credible than the 
Vedas, Lekh Ram built this argument оп the basis of reports found in 
both Sunni and Shi'a Ahadith tc the efect thas parts of Quranic text had 
been lost. In the same vein Lekh Ram's portrayal of Islam as a religion of 
murder, theft, slavery, and perverse sexual acts" is derived from 
traditionally revered Muslim texts of classical exegesis and other juridical- 
theological writings. When reminded by his Muslim counterparts of 
sexual indulgences of Keishan with доріг and vanities of various Hindu 
rituals, Lekh Ram discounted the criticism by re-emphasizing the Arya 
doctrine of dissociation from non-Vedic Hindu texts 
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4,5. THE ‘Arostasy’ оғ GHAZI MEHMUD DHARAMPAL 

(d. 1960) 

In order for newly emerged groups to chim credence as crue representatives 
of their respective religions and boost the confidence of their followers in 
the articles of faith expounded by them, it was necessary to make efforts— 
other than just arguing, in terms of historicity of the sacred text or its 
rational-uaiversalistic teachings—for mass conversions into the fold of 
‘one religion or to strive for cases of high-profile conversions, In the latter 
case such individuals could then be taken around and presented during 
religious disputations and publicized through journals and newspapers as 
living examples of the successful efforts made by the group for the 
promotion of religion and in establishing its genuineness. 

‘One such case of high-profile conversion, which in case of Arya Samaj 
considerably substantiated their credibility and exemplified the success of 
their proselytizing «оге in favour of Hindu religion, was that of Ghari 
Mehmud Dharampal’s adoption of Hinduism. Ghazi Mehmud’ original 
name was Abdul Ghafur. He was born in Hoshiarpur in 1882. During 
his formative yeas е developed 4 sceptical outlook regarding Islam and 
undertook a comparative study of religions ro arrive at che true one, What 
weakened his previously staunch belief in Islam was an incident during 
the early years of his life. According to Ghazi Mehmud, he once listened 
to a Friday prayer sermon in which the speaker said that true believers are 
blessed with a magnificent vision in the kst days of the Muslim month 
of Ramazan. Ghazi Mehmud studiously observed his prayers and spent. 
sleepless nights in the hope of receiving such a vision. Failing to receive 
опе, he became sceptical and as a way of soul searching, he started reading 
the biographies and teachings of reformers, saints, and prophets." This 
celigious introspection brought him closer, at first, to Dev Samajis. They, 
їп turn, supported Ghazi Mchmud by financing his academic pursuits as 
wall. By 1859, Ghazi Mehmud had ceased to be a practicing Muslim as 
is evident through his letters in which he attached Dharampal to his name 
and used che Hindu greeting of namaste” with his brother. He remained 
а Dev Samaji, and registered himself as one in the census, till at least 1901 
before shunning contact with them on account of their alleged 
malpractices and fase beliefs. His opponents, however, accused him of 
switching because he had lost ground among both the Muslims and Dev 
Samajis, and required financial support." 

When Ghazi Mehmud came into contact with the Arya Samajis while 
һе was serving as a school teacher in Gujranwala, he displayed inclinations 
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towards embracing Hinduism after being convinced of the truthfulness 
of the Aryan principles of religion, By 1903, Ghazi Mehmud had turned 
twenty-one and so there could be no legal bar on him to formally declare 
his renunciation of Islam and initiation into Hinduism, and change his 
name from Abdul Ghafur co Dharampal. But Ghazi Меш! objected 
to the term Shuddhi being used for his conversion to Hinduism because 
it implied thar he was being transformed from a ritual state of impurity 
to that of purity. With some reluctance, the Arya Samaji organizers of the 
event acquiesced to his demands and a mutually acceptable term of 
рана (егу) was adopted. Also, Ghazi Mehmud would nor allow the 
shaving of his head as part of the conversion ritual. But conceding to this 
demand of his would have fed to embarrassment on the part of the Arya 
Samajis in che eyes of their rival Hindu sects. A compromise was reached 
whereby Ghazi Mehmud was to wear a turban in order to cover his hair. 
The whole event was publicized well in advance so as to attract maximum 
aention and cancinued to be trumpeted in the press asthe living example 
of Arya Samajs successful representation of Hinduism, lt was a rather 
theatrical display of ricual performances orchestcated by Arya Samajis with 
" Ghazi Mehmud playing bis part by reading our a lengthy polemical speech 
the teachings of Islam. 

Ghazi Mebroud’s charge sheet against Islam in his lecture cided Zerk- 
Ilam (Renunciation of Idam)" was a reiteration of the critique made 
by Swami Dayanand. Ir followed Dayanand's format of delivering lectures 
by quoting а Quranic verse and then criticizing the contents ос injunctions 
of it with satirical comments. His main thrust of argument against dhe 
Quran rested mostly on the concepts regarding God, cosmology, 
supernaturalism, rights of women, Jihad and the Hereafter described in 
its text 

in addition, he wrote а number of other monographs criti 
life and teachings of Prophet Muhammad (sun), particularly 
relating to his private life, along with numerous other aspects of Islam. In 
his writings, Ghazi Mehmud does not figure as an astute scholar of Islam 
or that of its classical texts. In many instances his understanding of the 
Quran is either simplistic ог out rightly flawed though effective enough 
to raise doubts among those believers who possessed 2 superficial 
knowledge of the Quran. His works were equally valuable for those among 
the Arya Samaj who sought reaffirmation of the superiority of their own 
faith wich the testimony of a former Muslim. In consequence, despite the 
evidently flawed reasoning and deficient knowledge in Ghazi Mehmud's 
works, they were widely challenged by numerous Muslim scholars. In all. 
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mo less than thirty books were written in response to different works of 
Ghazi Mehmud.” Most prominent among them were che monographs 
penned by Sana'ullah Аш, the fiery Ahl-i-Hadich polemicist and 
editor of weekly Abl--Hadith, and Hakim Nor-ad-Din, the leader of 
Mieza Ghulam Ahmad's Ahmadiyya Jamaat after his death. Both were 
trained religious scholars with years of experience in polemical disputations 
with rival Muslims sects as well as the Hindus. Sanaullah Amritsar), 
especially, had a thorough understanding of the Hindu scriptures as well." 
Sanz'ullab Amritsar rebutted Ghazi Mehmud's objections by wo means; 
(0) he pointed ош the flaws in his counterparts understanding of the 
Quranic text by citing rhe rules of Arabic grammar and other 
Jexicographical references: (2) Sana'ullah compared the Quranic verses 
deemed objectionable by Ghazi Mehmud with corresponding references 
from the Vedas to either emphasize the similarity between che two 
regarding a particular injunction, or to justly the excellence and 
practicality of formers ruling over and above that of laners in dealing 
with some issue discussed by both." The same was done by Hakim Nur- 
ud-Din in his treatise against Ghazi Mehmud Dharampal. 

Ghazi Mehmud remained actively involved in the activities of Arya 
Samaj and regularly visited the religious gatherings and polemics organized 
by them. He even published his own journal Indar to propagate Arya 
Samaji Hinduism. His association with Arya Samaj gradually came to an 
end after his marriage to a Brahman widow Сауап Devi. The marriage 
raised opposition for it was concluded between a non-Brahman with a 
widow senior to him in age. Since his marriage with Gayan Devi was not 
sanctioned by Arya Samaj nor was there an assurance of respectable stats 
for his children borne by het, Ghazi Mehmud published and widely 
circulated an appeal to scholars of all religions pleading which religion 
could guarantee the rights of his wife and children without discrimination." 
In response, Qazi Sulayman Mansurpuri (d. 1930)—a leamed Alli- 
Hadith scholar and а session judge in the princely stave of Patiala tote 
back to him declaring that die couple were lawfully wedded and their 
children had equal rights in every aspect even if their mother chose to 
remain Hindu. Such a positive response prompted Ghazi Mehmud to visit 
Quai Sulayman and re-embrace Islam in 191: 

From 1914 henceforth Ghazi Mehmud Dharampal wok out а number 
of journals and wos actively involved against the Arya Samajis during the 
Shuddhi campaigns of 1920s. But even though he became a Muslim, his 
understanding of the religion remained unconventional as he tilted toward 
the АМ al-Quran—especially in his views on Ahadith which were 
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denounced by him due to their graphie details of the Prophets marital 
Ше He was also critical of the approach of the Ulama who insisted upon 
strict adherence to the minutest details prescribed by the Sunnat for ritual 
observances of Islam. He considered it unnecessary to perform ablucion 
or follow any schematic ritual order for the offering of prayers. In his view, 
the Quran sanctioned the believer to offer his prayers at any time and in 
any order deemed fit by him. That Allah Himself had refrained from 
specifying the detalls of Namaz was taken by him as evidence of their 
insignificance." This clearly shows the proximity of his new ideas 
regarding Islam with those of some АМ al-Quran groups, especially the 
one founded by Khwaja Abmad-ud-Din Amriesari, Ti is no wonder then 
that Abl al-Qur'an groups claimed Ghari Mehmud Dharampal as one of 
their members and that his ‘apostasy’ came w an end because of a 
monograph® wricen by Maulwi ‘Abdullah Chakralawi (d. 1916)—the 
founder of АМ al-Qur'an movement in Lahore and the first person in, 
modern Muslim history to denounce Hadith literature in tox 


4.6. THE ORIGINS or Am. AL-QUR’AN MOVEMENT IN LAHORE 


Maulwi Abdullah Chakralawi's idea of the rejection of the entire corpus. 
of Hadith literature Unkar-i-Hadih) and exposition of the idea of 
Quranic comprehcnsiveness and excellence as the only required divine 
source of religious guidance lor the Muslims, appears to be located in the 
context of late nineteenth century religious controversies resonating in the 
Punjab. Such an approach was in line with the growing wend among she 
adherents of differens religious traditions in Punjab to specify the 
scripcural authority of their respective religions and insist that it was the 
only valid Divine text In case of Arya Samaj and several Sikh groups, chis 
endeavour was driven from a concern for recasting the basis of faith in a 
reformed mould; as much as it was inspired by the need to conform to 
Judeo-Christian conceptualizations of religion or co establish a distinct 
religion based identity sharply demareated from the гем. In narrowing 
down the scriptural basis of cligion—whether to Vedas or Adi Granth— 
they did not simply seek а tallying point for che assemblage of believers 
bur also a historically credible text whose Divine excellence could be 
argued in rational, humane and universalistic jargons. In case of Islam 
there was по ambiguity in the minds of believers regarding Quean’s starus 
as the final and the mase excellent of God's Scriptures. What Maului 
‘Abdullah aspired for wes strict adherence to the Quran alone as che only 
required source of religious guidance for the Muslims to the exch 
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all other textual acerecions whether in the form of Hadith or classical 
Quranic commentaries and theological-juridical writings, ie. Isnad 
paradigm, which—by the virtue of their authorship by most learned 
scholars of Islam with widely accepted authority among the Muslim— 
have come to acquire а revered referential status disallowing a fresh look 
into or direct recourse co the Quran. This Quran-only approach 
introduced by Maubei ‘Abdullah was not so dissimilar to that of Swami 
Dayanand’s (1824-83) Veda-based Hinduism when it came to defe 
the religion from accusations of inhumanity, sexual perversity and 
irrationality. While Dayanand, the founder of Arya Samaj, objected to 
елата Мае sources like the Puranas for their objectionable content, 
Машї ‘Abdullah's dades were reserved mostly for Hadith collections. 
‘Abdullah Chakralawi religious background and training as a scholar 
suggest evidence of sequential progression coward a faith in the unity of 
God and a scripturalist understanding of Islam, He was born in a small 
village Chakralah near Mianwali in Punjab and named Qazi Ghulam 
Nabi. His father Qazi Nur Alam was a disciple of Allah Bakhsh Taunswi 
(1826-1901) which suggests that in his carly life Maul ‘Abdullah must 
have believed in intercessional autho 


ey of a spiritual guide and other 
‘eustomspecific features of Barehwi Islam. Litle else is known about 
Ghulam Nabi early year and education except for che fact that at some 
later stage in bis life he eame under che influence of the Ahl-i-Hadith 
teachings. 1 has also been ceporred that he received instruction in Hadith 
from the famous АМ4-НадиВ scholar Nazir Husain and, for some time. 
from Машы № AN sche lue ect uis Манн ачаа 
of Mirza Ghulam Ahmad. So profound was the overhauling of Maubvi 
‘Abdullah's religious worldview under the influence of these scholars that 
he found faule with each of his previous dogmas and practices, and even 
his own name Ghulam Nabi—which literally means ‘slave of ths 
Propher —was considered polytheistic by him." and hence he changez 
his name co ‘Abdullah, the “Save of Allah. This coupled with tbe act tha 
he, as an Ahl-i-Hadith, was averse to accepting the authority of classica 
jurists of Islam in maners of religious guidance; indicate an aseri 
readiness to make substantial amends and radical transformations in hi 


views on matters pertaining to faith. 

Before embarking on an hitherco unexplored approach towards Islan 
Maulwi ‘Abdullah was a staunch Ahl-i-Hadith who upheld the ашон 
of the authentic books of Hadith along with that of the Quran. This 
reflected in his lemer addressed to Maulwi Allah Yar Khan of Dera Ism: 
Khan dating back ro 1886 in which Maulwi ‘Abdullah talked about + 
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attributes of God while furnishing arguments from classical Tafsir works 
and authentic Hadith collections." That Maul ‘Abdullah continued to 
adhere co authentic Ahadith as late as 1899 is borne by the fact that in 
his fist volume of Tair published in (Bst year while he was residing in 
Sialkot, he expressed the view char a number of Quranic teachings d 
ith matters of belief and everyday practices were taught and explained 
by the Prophet for which it had been made binding for all to be obediene 
to the Prophet. He held the opinion that it was by following the footsteps 
of the Prophet that one could come close to acquiring knowledge of 
innate human instincts and achieving justice and balance in ones own 
Life Even when he finally proclaimed the excellence and sufficiency of 
the Quran to the exten of rejecting the Isnad paradigm, he is reported 
to have been supportive of traditions from Bukhari before Khwaja Ahmad. 
ud-Din Amritsar’ prevailed upon him co change his mind." Even iF 
Ahmad-ud-Dins reported influence on Maulwi Abdullah is more of a 
fabrication on the part of formers adherents in a bid to project him as 
the pioneer of Inkari-Hadith trend, it cannot be denied that Maulwi 
‘Abdullah did not our rightly reject all Hadith in 

that he had been planning to come up with his own version of Islam for 
some time. For this reason he had come under the attention of Punjab 
polices intelligence which regularly reported his activities from 1896 
onwards. As early as 1900, Maulwi ‘Abdullah was reported го have 
lectured against the doctrines of other Sunnis" and by 1901 he had 
introduced ‘new religious forms’ at the Chiniyan Wali mosque in Lahore" 
where he had been serving as an Imam (prayer leader) for some years 
Chiniyan Wali mosque was built by one of Aurangzeh’s nobles, 
Sarfaraz Khan, and it later became one of the mast importan 
Centres Tor the Ahl-i-Hadith scer. After Maulwi ‘Abdullah Chakralawi 
made а public announcement of his ‘heretical’ views, efforts were made 
то expel him from the mosque, Abdul Jabbar Ghaznawi, а scion of the 
Famous Ghaznawi family of Ahl-i-Hadich scholars of Amritsar successfully 
brought abour the expulsion of Maulwi ‘Abdullah from the mosque and | 
replaced him with his own brother Abdul Wahid Gheznawi." 

‘The controversy started when Maulwî Abdullah, while Бе was still the 
Tmam ar the Chiniyan Wali mosque, deviated from the Muslim practice 
of reciting the standard, prescribed recitations during the Namaz. He 
justified this act on the basis of different recitations co be found in Hadith 
hooks for various postures of Namaz. Ihe ones he had picked up were 
Quranic verses and were mentioned in the Hadith books and hence 
considered permissible by him as alternatives to what was generally being. 


П 
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recited by other Muslims. As the dispute became intense, the opponents 

of Maulwi ‘Abdullah started organizing their separate congregational 
prayers ia the same mosque. This dual offering of Namaz lasted only 
briefly as Maulwi ‘Abdullah was soon expelled from the mosque and 
established ane Sf his own TF the nearby area. Fhe езпїїїїтпегї of a 
черте TIGRE hy Maulwi ‘Abdullah and his financer-disciple Shaykh 
Muhamêrad Chiu (d. 1911) took place in 1903 as they were 
‘erroneously reported to have started а new religion ir which they ‘refuse 
to acknowledge Muhammad (Pun) as the Prophet of God and urge the 
disuse of the Кайна [the profession of faith]. 

Becween Maulwi ‘Abdullah first public denunciation of major portions 
of Hadith in 1900-01 and his ostracization from the rest of the Muslim 
groups in 1902-03, he was engaged in written polemics with leading 
scholars of Ahl-i-Hadith, Among the scholars who challenged his ideas, 
the most prominent one was Muhammad Husayn Botalawi—the editor 
of influential Ahl-i-Hadith journal haat Sugar. In an essay published 
in 1902, Batalawi detailed the ideas of Maui ‘Abdullah with che aim of. 
rebutting them,” and enlisted those ones in which Maulwi ‘Abdullah had 
digresed from the opinion held by the majority Ulama for centuries. 
These included a disbelief in the abrogation of Quranic verses or even the 
‘Torah and the Bibles intercession of the prophets; and impeccability of 
their accions. Wich regard to Quran ande Hadith, Batalawi reported 
Maulwi ‘Abdullah's beliefs as follows: 


All religious commandments ше to be found in the Quran with details and 
‘explanations, There is no need of Hadith. If a Hadith has a commandment 
which is not to be found in the Quran ot is in addivon te ity then it is not 
worthy of crust. The designation of the Prophet is at par with thar of a 
postman. He just simply delivers dhe post It does not behoove the designation 
and right of the Prophet тө proselytize in matters of details and interpretation 
of religion from anything other than the Quran. ® 


Authentic Hadith are nor worthy of trust Even Ahadith from Bukhari аге not 
reliable, We (that is Chakralawi Khan Bahadur himself) argue on the basis of 
Hadith from Bukhari in order to oer bones to dogs so as to shur the mouth 
of Abl-i-Hadith who believe in che authenticity of Sahih Bukhari. As far as we 
(tbar is Сайаана Кып Bahadur himself) are concerned, books of Siha Sarsa 
deserve to be burned.” 
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Maulwi‘Abdulla’s ideas about the comprehensiveness of the Quranic text 
and the non-desirability of Hadith amounted to a wholesale rejection of 
the vast corpus of Нади literature, though it still fell shore of his more 
extreme views on this isene that took shape during the proceedings of his 
written polemic with Batalawi, Up till the time of his polemic with 
Batalawi, Maulwi ‘Abdullah believed in che authenticity of some portions 
of Hadith literature, But his definition of an ‘authentic Hadith’ differed 
from the rest, insofar, as he considered ìt as a statement or act of the 
Prophet related to some aspect of the Quran and not wholly separated 
from it. И was in the context of this ‘definition’ of Hadith, ас Maplwi 
“Abdullah ascribed to the Prophet’ statements an equivalent status as an 
explanation of the Quran; and relegated his ations under the category of 
its exegesis.° This ‘definition’ did not add significantly to che starus of 
the Prophet or his words and actions as all the essential commandments 
pertaining to articles of faith and practices were, in Maulwi Abdullah's 
opinion, comprehensively touched upon in the Quran, and that the 
Ahadith did not add anything new ro what had already been specified by 
the Quran. Hadith was dependent upon Quranic verses for the veracity 
of ite own historicity and to avoid incongruity between the text of Hadith 
and that of the Quran. This led Maulwi ‘Abdullah to conclude that the 
relation between the Quran and Hadith was more of an explanatory 
nature; while the warding of the two may be different but che content 
was essentially the same." 

The foremost question that immediately cropped up in the polemic 
between Mauwi Abdullah and Batalawi was concerned with the religious 
status of those edicts which had been ordained in Hadith alone without 
a trace of evidence to be found in any of the Quranic verses. Accordingly, 
Baralawi challenged his opponent to claborace upon his understanding of 
the stared dictum of the comprehensiveness of the Quranic text. In the 
case where the sphere of Prophet Muhammad's (вун) authori 
matters of belief was to be accepted and revered, it had ta be accepred 
that a variety of issues which had been left out in the Quran. or at best 
tangentially referred to, were elaborated upon by the Prophet with his 
divinely inspired words and actions in the form of waht ghir maslu. 
Maulwi ‘Abdullah, in his response, could mor have endorsed. such a 
concept about the authority of ће Prophet and the inadequacy of the 
Quran. In his response he reiterared his ideas regarding the compre- 
hensiveness of the Quran, and declared its ext as a repository of all the 
required detals—whether binding, recommendarory or superetogatory— 
about faith and religious practices. Nothing that was related ro faich and 
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practice had not been covered by the Quran, and none of its details 
required elucidation with the aid of externally supplemented literature 
Hence, there was no requirement for Hadith or wah ghayr таба 6 The 
Quran being an ‘expasition of all things’ (Quran, 16: 89) did not need 
y extraneous exegetary material, even if this material alluded 10 a 
continuous practice (umnat-i-murwatir) or an authentic saying, (sahih 
һай) of the Prophet. Buc as Маш ‘Abdullah's later writings displayed, 
as well, he was cognizant of the fact that che compzehensiveness of the 
Quran could only be secured at the expense of limiting the essentials of 
religion го those matters alone which had been discussed in its text. 
Therefore it was not only the authority of the Prophet that came under 
curtailment but also the scope of religious activities on the whole thar 
otherwise, with the aid of Hadith, encompasses almost а complete range 
‘of human activities: from directives of toilet etiquettes to instructione for 
bathing 2 dead body before burial 

Ic was simple for Bacalawi to expose the fallacy of an approach that left 
wide-open informational gaps on several religious issues of concem for 
Muslims in their everyday affairs. Batalawi drafted one such lise of 
religious queries and challenged Maulwi "Abdullah ro provide Quranic 
answers for them. Maulwi ‘Abdullah offered Quranic explanation for some 
of the questions raised. An example of that is the ‘evidence’ cited by him 
regarding che impermissibilty of marrying one’s wife's maternal and 
paternal aunts, Batalaw’s argument was that while che Quran prohibits 
contracting marriage with two sisters ar the same time, it is from the 
Hadith that one receives guidance about marital Чек with other close 
zelations of one’s wife, In his response, Maulwi "Abdullah Chakralawi 
referred to the relevant verse of the Quran (4: 23) and interpreted it to 
she effect chat che stated prohibition was broadly extendable to disallow 
marriage with any two women whose relationship with each other was 
like sisters in terms of intimacy and bonding. In the light of this 
interpretation of the verse, he barred marriage with maternal or paternal 
grandmothers of ones wife as well? Even if Maulwi ‘Abdullah had 
etched the meaning of the verse to force а derivation, his argument was 
still premised on a Quranic verse. There were many other questions 
addressed to him by the Ulama for which no Quranic verse could be 
found as even remotely relevant to the issue highlighted. For such issues 
abour which no ‘Quranic arguments’ could be furnished, Maulwi 
“Abdullah conveniently set them aside by projecting them as not being of 
any direct concern or practice. 
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With ‘Abdullah Chakralawis theological challenge extending beyond 
disregard for tarawih prayers and mandatory salutations to be recited 
during Namaz, Muhammad Husayn Baralawi mobilized the opinion of 


Mirza Ghulam Ahmad“ for the late’ allegedly false clim of Prophethood 
and brought about a consensus of Ulama to declare him а kafir (infidel). 
Baralawi made similar efforts with regard zo ‘Abdullah Chakralawi and his 
religious views. In a questionnaire distributed among the Ulama of Punjab 
and beyond, Batalawi asked for their comments on a person who 
blasphemously disrespects the prophets—especially Prophet Muhammad 
(ти) by comparing them to a postman only entitled to relaying the 


message without adding anything on his own: denies a belief in their 
infallibility and sinlessness; along with an utter disregard for bis words 
and action as compiled and reported in Hadith collections. Prominent 
Ulama, of all major seus from all across South Asia, including such 
stalwarts as Nazir Husayn Dehlawi were unanimous in their condemnation 
of ‘Abdullah Chakealawi and his ideas. He was branded, along with his 
followers as an apostate although Batalawi hastened to add an editors note 
to these religious decrees observing thar prescribed capital punishment for 
an apostate can only be meted out by Islamic rulers in Shari'at courts and 
no individual was to be allowed such an undertaking ^ 

Та 1903 Shaykh Chius financial assistance hed enabled Maulwi 
жый oS EMBER Heel nome of fellowes a compound 
near Chiniyan Wali mosque in the Siriyan Wala Bazar in Lahore. The 
mosque was also being used by him o bring our a journal whereby he 
could broadcast his ideas on the Quran and Hadich.” This journal, cided 
as dsha'at-ul-Qur’an, started its publication in 1903 and remained 
intermirtenrly in circulation, at least, till 1932, It Was published under 
the auspices of Anjuman Ab! al Zikr wa! Quran with Mavbwi "Abdullah. 
and his followers sting themselves as ARÎ al-Qur'an. The stared aim of 
the journal was to disseminare che teachings of che Quran and spread the 
idea among Muslims chat che Quran alone was sufficient for religious 
guidance. Patronage offered by some nobles of Dera Ismail Khan— 
especially Nawab Allah Dad Khan“ and Nawaz Ahmad Khan®—enabled 
Maulwi ‘Abdullah to write, print am с жеры жм various themes of 
“Quranic Islam in а bid to increase the numbers of his followers and reach 
out to a wider Muslim audience. 
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47. Маши ‘ABDULLAH CHAKRALAVI'S NEW PROPHETOLOGY 
Maulwi ‘Abdullahs ‘heretical’ views on Hadith had, in fact, further 
suengthened the belief of the scholars opposing his views about the 
veracity of Hadith for it appeared to be fulfilling a prophecy of Prophet 
Muhammad (rats) who is reported to have remarked: "Never do I (wish 
to) see any of you reclining on his couch, and (whenever) an injunction 
out of my instructions concerning that which 1 have enjoined him or 
prohibited comes to him, he says: I donit know. What we have found in 
the Book of Allah, we have followed.” This Hadith has been quoted by 
numerous critics of Maulwi ‘Abdullah. Many among those who have 
alluded to the above quoted Hadith, c 
presence of Маш» ‘Abdullah to prove to him that Hadith has a divine 
inspiration and an authentic standing. When one such critic, Nur-ud-Din, 
narrated this Hadith to Maubwi ‘Abdullah, the latter is reported to have 
become angry and abused the Muhaddithun.” Bur the contents of 
Maulwi ‘Abdullahs writings suggest that an effort was made to present a 
positive image of the person prophesized in the above quoted Hadith. 
What had been described in the Hacith—claimed one article in Алаш 
ul-Qur'an—was an apt description of caliph Umar who held the Book of 
Allah in his hand when he denounced the authority of the Hadith on the 
Prophets death-bed. The Hadith in question could not have referred to 
any negative figure propounding erroneous beliefs.” 

Such detractive interpretations for Maulwi ‘Abdullah Chakralawi's 
"motives. both by his proponents and opponents—overlook the peculiar 
historical context which his rejection of Hadith appears co spring from. 
As already noted, Maulwi "Abdullah was reacting to growing calls for 
scriptural authenticity among followers of different faiths and was also 
concemed about shielding Islam and its teachings from the slings of 
opponents basing their argaments on works of Hadith and other classical 
literature оп Islamic law, theology and jurisprudence. Hence, in his overall 
Vision of Islam, Maulwi ‘Abdullah was seeking to redefine and determine 
the role of the Prophet and that of his recorded teachings and sayings in 
Hadith literature. Manli ‘Abdullah's impetus for projecting the supremacy 
of the Quran as the sole source of religious guidance derived itself from 
the need to undermine Hadith literature on account of its perceived 
inferiority in terms of historical accuracy and veracity of its contents and 
а staunch belief in favour of comprehensiveness and excellence of the 
Quran as the only Divine text worthy of respect. 


to have read it out in the 
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Unlike other ideologues of Ahl al-Qur'an who followed him, Maulwi 
“Abdullah was not only the pioneer of Quran-only approach but also went 
a long way in meeting the challenge of Hadith proponents for drawing 
all the essential beliefs and practices of Islam solely from the Quran to 
the complete exclusion of Hadith literature and other classical works of 
Tafsir and jurisprudence. Accordingly, Maulwi "Abdullah laid down the 
principles according ro which the text of the Quran was to be understood 
and its supremacy over the rest emphasized. The crux of his Quran-only 
approach was premised on the assertion that the Quran as the divine word 
of God was che source of spiritual guidance and moral purification for all 
creations of the universe. Given its universalisic appeal and eternal 
relevance, it was only natural that the Quran had been furnished with all 
the required details relevant to this purpose. A necessary corollary of the 
stated purpose of the Quran was that there should not be any contradiction 
in its passages insofar as ‘natural law’ and human instincts innate in 
human species were concemed, nor anything narrated therein should tur 
four пө be counter vo known facts." Such a view about rhe content and 
teachings of the Quran necessitated a disbelief in any other divine source 
of guidance and an emphatic assertion of the impeccability of Quranic 
text in erms of its historicity and rationality, and comprehensiveness of 
its teachings regarding all aspects of faith ыыы: 

Ас a cime when Maulwi ‘Abdullah had not come up with his 
commentary of the Quran or book on ‘Qurani Namaz’, his ideas 
mentioned above were published in haieeul-Qurian in the form of 
articles. These earlier writings by him were incorporated imo his later 
published works, Maulwi ‘Abdullah began his mearise referring to verses 
that mention the Quran as а comprehensive source of guidance for people 
of all mes; In die presence of a Divine guide, i.c. the Quran, Maulwi 
"Abdullah found it illogical har a parallel Divine authority should exist, 
for it amounted to mitigating the significance or highlighting the 
inadequacy of the Divine source. Such an arrangement was also untenable 
as, according to Maulwi ‘Abdullah's Quranic exegesis, the Quran did not 
allude to a source of Wah other than itself from which could emanate a 
parallel source of divine guidance. This accorded a Divine status to the 
Quran alone, As for those verses which had been understood by majori 
of Ulama as referring to a second type of Divine authority and justified 
an unflinching obedience to the dictates of Prophet Muhammad (rait), 
Maulwi ‘Abdullah introduced his differentiated understanding of the 
Prophets cole and authority in the context of Quranic teachings. 


134 — QUESTIONING THE AUTHORITY OF THE PAST 


According to him, che explanations given of the Prophet practically 
plementing the dictates of the Quran was a misunderstood 
interpretation of verses that аге quoted to be in accordance to this 
interpretation. There are three different ‘set of verses which are of 
relevance here: 


1. Verses 16:44” which are interpreted as the Propher Muhammad 
(евин) to be cast in the mould of being the sole interpreter of the 
Quran, while in ‘actual’ sense, as understood by Maulwi Abdullah, 
these verses refer only to the normal Prophetic duty of informing. 
the people about the Divine revelation.” 

2. Another verse” mentions the Prophet as the recipient of the Book 
and Wisdom, with the latter term understood as referring to his 
Sunnat, Such an understanding of the term hiémar, as mentioned 
in the Quranic verse, was disputed by Maulwi ‘Abdullah on the 
basis of lack of supporting evidence from authentic Arabic 
lexicographic works and verses from the Quran itself, which, on the 
contrary, made use of this term in the synonymous sense of Book 
of Allah.”* 

3. But most important for Maulwi ‘Abdullah and other likeminded 
individuals were those verses” in which the Quran spoke in 
unequivocal terms of the need for abiding by the Prophet. 


That a religious authority bad been ordained to Prophet Muhammad 
(твин) by the virtue of his status as che Prophet of God, was dismissed 
by Maulwi ‘Abdullah on two counts, It clashed with those verses of the 
Quran which barred associating partners with God in dictating religious 
edicts and contradicted Quranic image of the Prophet as a messenger 
without any special entitlements to impose religious commandments of 
his own." As for the ‘real’ meaning of the verse in question, Maulwi 
Abdullah disregarded the generally agreed understanding of the term 
‘messenger’ in this context as а reference to the Prophet and insisted thar 
the implied meaning of the term was, instead, to be considered as referring 
то the Book of Allah, He justified this interpretation on the basis that 
verses quoted in support of Muhammad authority were applicable ro all 
the believers, including the Prophet himself, If this were not che case then 
the logical conclusion to be drawn was that the Prophet was excluded 
Жопа all those verses addressing the community of believers as a whole. 
This was tantamount to absolving the Prophet from all those 
commandments, including that of offering prayer and so on, which had 
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been made binding on the believers.“ Alternatively, if Prophet Muhammad 
PBUH) was to be considered part of those addressed in the verse, ie. the 
category’ of O ye who believe —then it should be accepted chat the 
Prophet was being commanded to be obedient to some other prophet 
about whom по clue had been given. This, along with the usc of word. 
Rusul in the sense of ‘Book’ in other verses of the Quran, led Maulwi 
‘Abdullah to conclude that Believers had been decreed to obey the only 
source of Divine knowledge, ie. the Quran." Such an interpretation 
enabled Maulwi ‘Abdullah to establish that there did not exist a parallel 
Divine source other than the Quran and helped define a diminished role 


оп the authority of prophets—did no: deny to them the power to perform. 
miracles and to act ог be endowed wich supernatural qualities, Still, their 
suprachuman personage neither qualified them for any divine guidance 
‘other than chat in the form of revealed scripture nor made them infallible"? 
or privileged in observance of religious dutics." He, however, did 
acknowledge the noble origins and prestige of all the prophets. For him, 
it was sacrilegious ro utter that Ishmaels mother and Abrahams wife 
Hagar was a concubine as it established Prophet Muhammad's (raus) 
genealogical links with a concubine. Also, he considered it ss а calumny 
‘on Abraham that he was forced by his wife Sara ro go and abandon his 
wife Hagar and son Ishmael in che desert. This presented Sara as a callous 
woman driven by her jealousy of Hagar, and Abraham as а hen-pecked 
husband not being able to resist his wifes unreasonable demands. ® 
Maulwi Abdullah appraisal of the Quranic stories, hence, was aimed 
at projecting a noble image of the prophets stripped of accretions from 
Judeo-Christian traditions and description of their supernatural acts with 
some editing, For instance he did not believe that che followers of Moses 
were sheltered from sunlight by clouds gachering above them nor did God 
send down food from the heavens for their consumption. Similarly, in 
Maulwi ‘Abdullah's opinion, Moses, in Pharaohs court, did not transform 
the rod in his hands into a serpent so as co stun magicians who had been 
gathered го challenge him, but simply presented the teachings he had 
received from God in front of the audience excite their awe and 
appreciation." Bur Maulwi ‘Abdullab’s belicf in the supernatural powers 
of the prophets becomes most clearly manifested in his treatise on Jesus 
in which he indirecdy makes a satirical reference to Sayyid Ahmad Khan 
and other followers of the ‘law of nature’ for failing to appreciate the 
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miracles of Jesus’ birth and later events of his life and disbelieving in his 
second coming, Maulwi ‘Abdullah rationalized the second coming af Jesus 
оп the basis of the Quranic verse (3:46) which says: "Не will speak unto 
mankind in his cradle and in his manhood, and he is of the righteous. 

The prophecy of Jesus talking in his cradle, while still an infant, was 
considered by Maulwi Abdullah as indicative of a supernatural act. The 
latter part of the verse, however, was understood by him as not referring 
то Jesus conversing with others as all normal individuals do after a certain 
age. but to his speaking to mankind on the Day of Judgment when he 
‘would manifest himself то them by coming into the open from his hiding 
abode.” А clear contradiction in Maulwi ‘Abdullah's concept of 
prophetology can be discerned in the sense that he invests no special 
authority to the prophets in matters of religion for еу are considered by 
bim as ordinary human beings; yet, simultaneously. he is not averse to the 
idea of prophets being endowed with supernatural faculties- 


4.8. QURANIC EXCELLENCE vs. HADITA INFERIORITY 


Although Maulwi ‘Abdullah did cake che lead in presenting a differensiared 
understanding of the religious authority of the prophets, he did not follow 
bis radical revision of the role and status of the Prophet by an attendant 
systematic appraisal of the historicity of the Hadith literature or its 
coment underlining that authoriey“* Hadith literature were 
inferior status in the writings of Maulwi ‘Abdullah through a reiteration 
of the excellence of the Quran on account of its inimitable style and 
bistorical-authentic preservation, and for this premise, he cited evidence 
from and the Quran itself The Quran claims a uniqueness of style and 
excellence of contents unmatched by any other work produced by man, 
as proof of its own divinicy. This served as the basis for Maulwi ‘Abdullah's 
arguments in favour of the Quran being the only source of guidance and 
Hadith not being inclusive in this category. He pointed out that in the 
case of Hadith, there neither existed a similar level of exquisite literary 
style nor was the preservation of its text guaranteed by God. This had 
resulted in a wide scale fabrication of Hadith literature.” This theme was 
explored further by Maulwi ‘Abdullah as he developed ingenious concepts 
regarding the historicity of the Quran and comprehensiveness of its text 
and teachings 

According to him, the Quran has been compiled-—with all its verses 
and chapters put together in the present order as commanded by Allah... 
and пос simply assorted randomls—in the form of a during the lifetime 
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‘of Prophet Muhammad (eau). He inferred this opinion on the basis of 
the fact’ that che Quran, on various occasions in it has referred to itself 
as al-Kitab which, according te Arabic lexicographic works, was 
attributable only to a written document existing in a compiled form, This 
proved that the Prophet did nor leave behind an incomplete book in а 
disarrayed form, rather he, during his lifetime, had "noted down the whole 
book —from the first alphabet till the last dot—with his right hand and 
compiled it in book form.” About the possibility of recording the 
revelations im an organized manner when they were being received 
piecemeal, Maulwi ‘Abdullah maintained that the arrangement made in 
this regard was similar ro that of the keeping of record books: blank pages 
were let out only ro be filed later with che revelation of the missing 
portions of the тех. With this approach regarding the compilation of the 
Quran, Mauwi ‘Abdullah ruled out the possibility of an abrogation in the 
Quranic text.” His denunciation of the concept of abrogation, in line 
with thar of Sayyid Ahmad Khan, was extended to include earlier 
scriptures as well. To the question as to why certain items or practices had 
been held permissible or forbidden for eadier people and not for the later 
ones, Maulwi ‘Abdullah held the opinion фас it had been done as a 
measure of punishment and not with the intention of modifying the 
Divine Will as such." When it came to Quran, Maulwi "Abdullah was 
elaborate in stating his interpretation of the term та or abro 


ion: He 


According to Arabic lexicography and Quran, it is definitely proven that nask 
also refers to ‘alternative arrangement’... In the whole of the Quran there 

many commandments which have been complemented with their alternative 
commandments as well. Hence when due to situasional demands and worldly 
compulsions original commands cannot be implemented then their alternative 
commands are brought into enforcement, As conditions and situations 
changes, the alternative commands are again replaced with che original 
‘commands. For example when peace prevails Jihad is abrogate amd fhe path 
of islam is obstructed or harmed then the full conditions of Jihad, as specified 
їп Quran, become applicable and pescerime religious observances are 
Чоңго. For example, it mo longer marters iF conditions and rituals of Naraz 
can be observed or nor, Even [the requirements of} ablution and bath are 
abrogated along with various ral postures to be performed during prayers 
Bur when peace is established then all the conditions and rituals relating to 
Namaz are also restored. ... Hence, it сап be concluded that some verses 
abrogare and others are abrogated. Even verses regarding Monocheism сап also 
be abrogated temporarily. So what abrogation means is simply istuance of a 
religious comand in place of che other on ће condition hat the Bret 
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‘command can, due to some temporary problem, по longer be abided by. Once 
thar problem is no longer there, then the Fine command would regain its 
authority and validity as before.” 


‘On the basis of such a formulation, Maulwi Abdullah denied a historical, 
as well as a theological, possibility of deletions from Quranic text or late 
dating of its compilation to drive home the point emphasizing the 
credibility and impeccable historicity of the Quran, lack of contradictions 
in its text and inimitability of its style. This belief in the comprehensiveness 
of the Quran along with reservations about che historicity of Hadith 
literature and aversion хо succumb to the dictates of irs contents for 
reasons both ‘historiographical? and thcological—were the distinctive 
features of Maulwi ‘Abdullah's Quran-only approach and the basis on 
which his version of Ahl al-Qur'an was founded. 


4.9. COMPREHENSIVENESS oF QURAN: Towarns A 
‘Quranı Nawaz’ 


A summary dismissal by Maulwî ‘Abdullah of the necessity of reliance on 
works of Hadith and the rest of Isnad paradigm for details of faith and 
practices was theologically guarded by a counter-belicf in the adequacy of 
Quran to fill the ensuing information gaps about the religion of Islam. 
This approach was best demonstrated in one of his tracts where he 
observed that: 


Muslim generally believe thar lan has five principles and basis: (1) Affr ing, 
the Unity of God and prophethood [of Muhammad (твин): (2) Prayer, (3) 
Charity: (A) Fasting: (9) Pilgrimage. Hanalis, Satis, Malikis, Hanbalis, AI 
#tadith and Shia exe. are all agreed on this, And all these sets believe in the 
Quran to be the word of God. Bur it ie surprising that the same people also 
believe that except for the first article of ith the rest have only агас been 
touched upon in the Quran ard that explanation and elaboration of these 
Tprinciple is eo be found in books of Hadich and jurisprudence. Had there 
been no Hadith and jurisprudence, the Quran would hase been useless and 
теа, le would have failed to give details shout mamas, charity, fasting 
and pilgrimage. It le because the word of God does nor explain leven] the 
number of raat in а prayer о be offered, especially he details of von for 
the Friday anc! 714 prayers ме completely lacking, Similarly, the timings of 
amar and postures of various rituals to Be observed during Namaz and their 
respective salutations have no: been elaborated upon in the Quran.. According 
to this belief, the four essentials of Islam on which hinge [the structure of 
Islam and is life and withour the observance of which no ane can declare 
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himself as a Muslim and which are considerably relevant to the problems of 
religion —hase not heen mentioned in the Quran and Гиз tex] is void of them, 
And whatever lile details are to be found in the Quran are of no use and does 
not help in actual practices." 


This effectively summarizes Maulwi ‘Abdullah's understanding of his 
opponents’ beliefs abour the Quran as the repository of general guiding 
principles and Hadith as a practical demonstration of the principles laid 
down, and an extensive application and interpretation of them. Maulwi 
"Abdullah challenged such notions about the Quran and Hadith. His first 
line of argument was to cite verses which repeatedly referred to the Quran 
as ‘a derailed explanation of everything’ and ‘an exposition of all thingy 
in accordance with which all the decisions were to he made and penetices 
adopted. Those responsible for failing to comply were to earn Allah’ 
wrath and liable to be tagged as unbelievers.” According to Maulwi 
“Abdullah, Muhammad (rcr) himself was fully cognizant of these 
inscructions and simply followed what was inspired to him without being 
able to effect change, modification or addition in the Divine content on 
his own accord.” For this reason, the Prophet had been reliant on Quranic 
teachings and practices continuous from the days of earlier prophets in 
details of Namaz and other religious practices ordained as compulsory for 
every Muslim. Maulwi ‘Abdullah found fault with the traditional Muslim 
belief of depending on Hadith for details of Namaz, He ‘exposed’ the 
ambiguity of such a belief by raising the question about the mode of 
n, whereby, the Prophet was enlightened as to the form of 
Namaz. He argued that Allah either practically demonstrated the rituals 
and various prayer positions or simply transmitted the details verbally. 
While the first plausible explanation was ruled out by him as ridiculous, 
the latter one gave rise to his observation chat the same oral communiqué 
could well have been incorporated in the Quran.” A conspicuous absence 
of such details combined under a single chapter of the Quran did not 
dwarf Маша ‘Abdullah's ambitions to look for rhe details of Namaz in 
Quranic concent.” He insisted upon this on the premise that for bim the 
absence of any other divine source of knowledge or credible commanding 
authority, and а blind faith in Quran's proclamation of expositor of all 
things were proofs enough that all the required religious details had aptly 
been described in the Quran with great elucidation. 
Hence, looking for details of Nama: was most relevant for Maulwi 
‘Abdullahs Quran-only project since it was most integral to Muslims’ 
cverylay religious activity, and required greater specialized information in 
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minute details than other Muslim practices. Alo, nothing else could have 
served as а better second line of argument in his case for the 
comprehensiveness oF the Quran than a practical demonstration of its 
adequacy in matters of details to the exclusion of Hadith and the authority 
of Prophet Muhammad (вин). For this purpose Maulwi “Abdullah 
devoted a voluminous book in which he took great pains го note all 
aspects of prayer including details about the number of daily prayers and 
rak'at (divisions within prayer); recommended salutations; and body 
postures to be maintained during the offering of prayers. A detailed 
enumeration of Maulwi Abdullah Chakralawis Qurani Namaz is required 
in order to understand the principles of Quranic exegesis and semantic 
methodologies” adopted by him to derive Islamic principles of faith and 
practice from the Quran, These ranged from de-contextualizing verses or 
ignoring the preferred meanings of a particular word in a vene, to 
invoking complexities of Arabic grammar and rhetoric or interspersing 
translated passages with comments favourable to purported claims about 
the Quran. : 

Fron the beginning of his mission Maulwi ‘Abdullah acknowledged— 
as he had done in his written polemic with Muhammad Husayn 
Baialawi—the imitations of his approach by conceding that the minute 
details of Namaz (for example the procedure for ablution or bath) did not 
reflect upon the actual offering of the prayers and, hence, they had been 
avoided in the Quran owing to their irrelevance. The technical derail of 
offering prayers were thus left up to the sensibilities of the people. Not 
much elucidation was required than what had broadly been specified in 
the Quran (5:6) in consonance with the dictates of human instincts. 
Similarly, che conditions which made it mandatory for the worshipper to 
bathe prior to offering his prayers had been mentioned iu the Quran (4: 
43 and 2:222) without any further instructions about the procedure to 
be adopted to attain ritual state of purity through bathing." Another 
matter of p: ry concern was the timings of the five daily prayers 
which, according го Maulwi ‘Abdullah, bad been specified in the Quranic 
verses 114 and 17:78. In the latter verse the word duduk, ic. 
declining of the sun from the meridian, specified che prayer timings for 
two prayers during the day and onc before sunset. The word ойша, ie. 
dark of night, is interpreted by Maulwi ‘Abdullah as а referral to the ‘Isha 
Namaz (night prayer). The morning prayers was mentioned by the Arabic 
word for morning, Fajar. 

The first act of Quranic Namaz, according to Maulwi ‘Abdullah was 
фатат and was similar in nomenclacure to that offered by other 
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Muslims. The worshipper was to stand in an upright position facing the 
direction of the Ka'ba while grasping both the ears like an accused and 
invoking Allah's greztness.' This served as a formal and appropriate 
commencement of a complete act of submission, Le. Namaz, in which 
every human organism, by one action ог the other, expressed its humility 
before the Lord. This was implied by such actions as folding of hands 
during арат or rubbing the nose on the surface in sajdeh (prostration). 
Similarly, ears were be grasped as а sign of one’s meckness. For a Quranic 
justification of chis innovation that he had introduced in kis prescribed 
firm of Qurani Namaz, Maulwi ‘Abdullah alluded to the following 
‘Quranic verses: ‘Say: Have ye imagined, if Allah should take away your 
hearing and your sight and seal your hearts, Wha is ehe Allah Who could 
restore it to you save Allah? See how We display che revelations unto them! 
Yer still they turn away’ (Q 6:46). The explanation that Maulwi ‘Abdullah 
provided for the above verses was as follows: 


© Prophet, Say la shose people wh do not ате theres and bears in prayer 
‘has i зо do not grasp their сан, do ти prevent shir eyes fiom wandering, and 
soho have no fiar of Gad in tbeir hearts): Tell me, after thinking, if God grasps 
your cars [enlarges them] and your eyes (ets hem аш] and binds your hearts, 
thers who do you have but God to return them to you? [Since there i am an 
yon kad better grasp your tens in prayer. beep your epes from wandering amd 
“mainan the бык of Gad in your heres | 


The next step in Qurani Namaz required the worshipper to fold his hands 
bove the navel as а mark of respect and humility and recital of verses 
6:79 of the Quran to impress upon oneself che need for spictual-mental 
concentration in the offering of prayers." In line with the normal Muslim 
practice, the worshipper had to recite the first chapter of the Quran, ie 
Sura Fatiha, in this posture. To support an evidence for this recitation 
from the Quran, Maulwi ‘Abdullah made а fantastical interpretation of 
another Quranic verse. His ‘translation’ of Quranic 15:87, with notes 
added to ic in parenthesis, read: 


And verily We have given to jou seven verses (ol great Fatiha) which deserve 
to be recited repented in the prayers and these verses are a great summary of 
the whole concent of Quran. (Thus you should render whar is dae on you as 
thanks for this bouncy (tac is Farha) by offering in each segment of every 
prayer and do not he disturbed by the slanders of the infidels)” 
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Та the general mode of prayer observed by Muslims, Fatiha is followed by 
recitation of verses from any portion of the Quran. Unlike other scholars 
who cited а hadith ot sunnat (saying oF practice) of the Prophet to justify 
this sequence. And for all the other segments of the prayer, Maulwi 
‘Abdullah referred to Quranic verses 73:20"” and construed its meaning 
as implying recitation of brief verses during gayam in order to shorten its 
duration. Such an understanding was based on the presumption that God 
could not have referred to recitation of Quranic verses twice in the same 
breath withour there being any difference between the two. This 
difference, in Maulwi ‘Abdullah's opinion, becomes evident if one 
appreciates the ides that first part half of this Quranic verse points to the 
recitation of Хайди in gayam, while in the later hall, recitation from апу 
portion of Quran after Fariha has been commanded in prayers." He 
continued co follow the pattern al most consensually observed by Muslims 
in their prayers as he cited verses 17:107—10 to describe raw. 
bowing down өп knees, as the next phase of Qurani Namaz. Even though 
а number of verses mention ruku” то be observed during Namaz, none 
gives details abor specificities of its ritualistic posturin 
attributed by Maulwi ‘Abdullah to the familiarity of 

concepr of ruku’ because of which furcher details regarding irs 
performance were uncalled for. The same verses were used by Maulwi 
1g upon the performance of the wo prostrations 
gud. sing: sajdeh) in quick succession to each other which concluded 
the first neker (segment) of Nama. The same was to be repeated for the 
second makat but with the difference thar after the second prostration, the 
worshipper was to sit on his toes with knees touching the surface, thus 
suggesting а hall-standing appearance called grida in accordance wich 
verse 45:27, for recitation of verses; sending salutations to all the prophets 
and prayers for himself. The Qurani Namaz is chen concluded." Apar 
from recitation of Sura Каша followed by recitation from any portion o 
the Quran, salutations designated by Maulwi ‘Abdullah for specific praye 
positions of Qurani Мата» were short recitals from the Quran reflecting 


‘Abdullah for elaborati 


general expressions of submission and mcekness to the Will of Allah anc 
hymns praising His Benevolence and Bencficence. Besides salutations, th 
difference in Qur'ani and conventional Namaz was the face that there i 
no Azan (call to prayer)" in Qurani Namaz. Furthermore, the mar 
(prayer leader) does пос stand ahead of other worshippers durin 
congregational prayers, 

To sete the tricky question of the number of лаал ro be offered i 
the five daily prayers, Maulwi ‘Abdullah referred to Quranic verse 
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4:101-02 which deals with the observance of ritual prayers during war 
times. Under such circumstances the Quran prescribed chat the fighting 
army be divided into two, with one offering a single паи behind the 
тат and then moving to the rear to make room for the other group to 
offer a гаш. In this way the Imam alone were to offer two re ss in total, 
That chere did пог exist any difference berween the prayer leader and 
those who prayed behind him was used by Maulwi ‘Abdullah to deduc 
that two was the number of п/л to be offered in prayers during the 
period of combat. To this number he applied the Qur'ani Uul’ (Quranic 
principle) of ‘relaxation’ whereby an actual commandment or obligation 
was reduced to half of its original incenc in times of emergencies. Hence, 
the actual, and maximum number of nakir for а ‘normal! Namaz was to 
be double is ‘emergency-specific’ number of ovo." On the basis of this 
logic, the number of ада were acbiteatily reserved for different prayers 
of the day by Maulwi ‘Abdullah. The number of nakit was to be in 
accordance with the relative ease or urgency of the situation. This 
or ‘urgency’ was dependent on the time of the day reserved for the 
observance of that particular Namaz. According to Maulwi “Abdullah, i 
was easier to offer the two prayers during che middle of the day and the 
one late at night chan that in early morning or at sunset, In accordance 
with this formula, it followed that full set of four rakiet was to be observed 
the three prayers during the ‘convenient’ hours of the day while For the 
remaining wo prayers half of chat number sufficed. ™ 

A similar approach was adopted by Maulwi "Abdullah while deducing 
Quranic injunctions regarding Zakar. In a separate tract on "Qurani 
Zakar’, he distinguished between two types of self-earned wealth. OF the 
frst type that was earned with relative ease, one-fifth was co be paid аз 
charity. But the second type for which one tolled hard and sweat his 
blood, only one-tenth of it was to be paid as chari. "^ This was also in 
accordance with Maulwi ‘Abdullah's interpretation of фе Quran and 
understanding of the Quranic principle of leniency with regard to some 
measure. 

‘When Maubwi ‘Abdullah Chakralawis book on Qurani Namaz was 
published after its completion in July 1905, it elicited a host of adverse 
reactions. The negative responses were hardly surprising considering that 
Maulwi ‘Abdullah had introduced several modifications in the established 
form of Muslim Namaz without premising them on authentic sources of 
religious guidance like Hadith and Figh. Even in using the Quran to 
support his version of Namaz, Maulvi ‘Abdullah had unabashedly resorted 
to stretching che meaning and intent of Quranic verses to extremities so 
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as to demonstrate a desired inference. He, тоо, was not oblivious of the 
possibility of a backlash то his non-conformist ideas. He pre-empted some 
of the critical remarks regarding changes io Namaz by observing that those 
involved in criticizing Quranî Namaz were following in the footsteps of 
the opponents of Prophet Shu'ayb who refused to offer the prayer 
prescribed by the Prophet for they did not want to forsake the ways of 
their ancestors." An incisive criticism was made by Sana‘ullah Amritsar 
as he questioned the authority on the hasis of which Maulwi ‘Abdullah 
had made the selection and ehe ritualistic order of Quranic verses for 
recital during Namaz. He argued that if, in doing so, Maulwi Abdullah 
had relied on his personal judgements then the same right must be 
extended to everyone." Or, alternatively, one should accept the prevalent 
form of Namaz as instructed by Prophet Muhammad (raun) following 
Divine rubrics. Bur Maulwi ‘Abdullah obstinately adhered to his version 
‘of Qur'anic Namaz which was theologically expounded in his works, and 
practically established by him in che Siriyan Wala mosque ia Lahore. 

Even those sympathetic to his cause tried to convince him of the 
futility of his effort but even people like Khwaja Ahmad-ud-Din Amrtisari 
те not able to convince him to keep the existing form of Namaz 
intact. Such ап atcitude of tierce commitment of Maulwi Abdullah to 
the basics of his newly founded sect despite all its failings, has also been 
reported by Adam Javrajpuri who met him in Lahore in 1904, At that 
time Aslam Jayrajpuri himself was unsure about the relevance and 
authenticity of Hadith literature and even though held a long discussion. 
‘over this issue with Maulwi Abdullah, but he was unimpressed with his 
arguments and inflexible approach." Even Маша Abdullahî direct 
descendants were unimpressed by the ideas of their facet. His son 
Ibrahim Chakralawi (d. 1919), trained as a Ahbi-Hadith scholar, was 
disinhericed by Maulwi ‘Abdullah for refusing to "convert xo АМ al- 
Quran," Maulwi ‘Abdullal’s grandson Maulwi Isma'il (d. (944) also 
remained a committed Abl-i-Hadith member throughout his life and was 
actively engaged in Ahl-i-Hadith organizations and madrasas in South 
Punjab." Hence, with litle success in his proselytizing efforts to add 
converts гө his Ahl al-Qur'an movement, Maulwi "Abdullah left Lahore 
for his hometown Chakralah before his death in 1916. 

Although Maulwi ‘Abdullah’ writings had an influence on the larger 
discourse of reformist Islam, yer he failed to attract а large following, 
Without any disregard for the discursive impact and outreach of his 
written works and using census figures alone for substantiation, it can be 
inferred that the number of those who self-consciously identified 
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themselves as Ahl al-Qur'an never crossed beyond the limit оба few 
hundred during the lifetime of Maulwi ‘Abdullah or after his death. In a 
census, his disciple Shaykh Chiteu had appealed co members of Anjuman 
АМ al-Qur'an not to register themselves as Sunni or Ahl-i-Hadith but as 
АМ al-Qur'an. This appeal did пох elicit che desired outcome as only 271 
members of Ahl al-Qur'an were entered in the census for the year 1917 
from Punjab. ‘Their strength, in individual districts of Punjab, was 
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Even with auch a limited support base, organizational strengih and 
sources, the Abl al-Qur'an group founded by Maulwi “Abdullah 
Chakralawi managed to prolong its existence for a few more years —at 
lease till 1932. After his death, the organization was guided by Maulwi 
Hashmac Ali Khan Lahauri. (qup 


4.10. AHL AL-QUI'AN MOVEMENTS AFTER МАШМ 

‘ABDULLAH CHAKRALAW! 

After the death of Maulwi ‘Abdullah, the so-called organization of Ahl 
al-Qur'an followers established by him briefly lapsed into inactivity. Their 
activities, however, resumed with the arrival of Maulwi Hashmat ‘Ali Khan 
Lahauri (e. 1854-1) from Delhi who established himself as the new нан 
(praycr-leader) at the Siriyan Wala masque and stepped into the shoes of 
Maulwi ‘Abdullah as the chief ideologue of the Abl al-Qur'an group of 
Labore, The publication of /u'stanl-Qur'an was cesumed afier a gap of 
almost five years. 
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The origins of Maulwi Hashmat ‘Ali Khan Lahauzi—nicknamed the 
‘three-day Mauhwi by Sana'ullah Amritsari on account of former: belief 
‘that only three fasts are required to be observed during the month of 
‘Ramazan—were even more obscure than that of his predecessor. The only 
available information about him suggests that he was born in Gurdaspur 
in East Punjab and resided in Delhi for а long. where he came under 
she influence of Maubwi Abdullah Chakralawis religious concepts through 
‘Abdullah Khan—depucy superintendent of Intelligence in Delhi.” 

Despite the demise of Ahl al-Qur'an Lahores chief ideologue and the 
limited resources at the disposal of thc organization, Maulwi Hashmat Ali 
Khan Lahauri did well in contributing his share to lively, yet, controversial 
polemics regarding the Prophet and Hadith." He shared Maulwi 
‘Abdullah's estimation of a negative impact of the teachings of Hadith on 
impressionable ‘graduate’ Muslims seeking a rational explanation of 
religion. What strengthened his resolve against Hadith were occasional 
incidents of Muslim conversion to other religions. One such incident took 
place when a Muslim named Sayyi Rahman, hailing from a noble, 
religious family, converted Кт nd Сауап Indar. He 
ascribed his change of religion 10 certain traditions dealing wich the 
Creator and His creation of the world." Such traditions about God 
which described Him as sitting on a Throne—and hence implying a 
spatial restriction of the Omnipresent—and His Prophets personal and 
marital life were highlighted in Вали Qur'an in a series of articles 
penned by Машї Hashmat ‘Ali, He contrasted the content of such 
Ahadith with that of the Quran with the purpose of underlining the 
incongruity beewcen the two. About the historicity of Hadith, he, like 
Maulwi ‘Abdullah, did not undertake a detailed critical enumeration and 
only made general observations laced with commonly known Гад about 
the origins of Hadith literature which were compiled much later after the 
Prophers death. Maulana Muhammad ‘Ali (d. 1951), leader of the 
breakaway "Lahauri jama'af of фе Ahmadiyya sect, contested such oft- 
repeated arguments against Hadith and rebutted them in a comprehensive 
work on Hadith studies, Maulwi Hashmat ‘Als lack of specialized 
knowledge about Hadich sciences was reflected in his inability to 
convincingly respond to Muhammad ‘AL's arguments other than by 
suggesting that the recently discovered letters and manuscripts cited as 
evidences in support of written Ahadich from the days of Prophet—were 
all forged to deceive the Muslims." 

Apart from the usual rebuttals and counter-polemics by rival Muslim 
groups, АМ al-Qur'an of Lahore under Maulwi Hashmat ‘Ali was faced 
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rival Ahl al-Quran groups. It was hardly surprising thar Ahl al-Quranis 
projection of Caliph “Umar; dictum hasbuna kitab Allah (the Book of 
God is enough) and their criticism of collections of Hadith respected by 
the majority of Sunni Muslims were referred to by some Shi'a scholars in 
polemics wich their Sunni counterparts to levy the charge that these 
traditions were maligning the name of Islam." What concerned Ahl al- 
Qur'an more was the use of epithet ‘Chakralayi’—with which followers 
‘of Maulwi ‘Abdullah Chakralawi were satirized by their opponents—for 
‘Umar. It was because ‘Umar, by raising the slogan of sufficiency of the 
‘Quran, had, according ко some Shi'a szholars, become the first person to 
lay down the principles which were later elaborated by Машы Abdullah. 
In this sense, ‘Umar was the first of all the Chakralawis. ? Even though 
Maulwi Hashmat Ali had repeatedly referred to ‘Umar and his starement 
аз a potent argument in favour of his own creed, he could not afford то 
be acquiescing to Shia labelling of him as a Chakralawi—a term loaded 
‘with negative connotations. According о Maulwi Hashmat ‘Ali, Umars 
statement was not a ‘strike from German canan’ that demolished "Alis 
divine claims of caliphate and stunned the other Companions who were 
present into silence. He could not have prevented sealing of the issue of 
the caliphate in ‘Ali's favour as prophets were not constrained by any 
pressures in truthfully conveying the message of God." Therefore, it 
could be said thar, “Umar made this statement to affirm and proclaim his 
truc faith and did not intend ro use it as an argument for alleged 
of power from Ali as believed by Shiites. The tag of 
for ‘Umar—intended as a slur—was, hence, not justified. 
1920s other Ahl al-Qur'an groups appeared on the scene whose 
ideas were Tot exactly che same as those espoused by Maulwi ‘Abdullah. 
Many of these groups were rather short-lived and revolved around a 
central igure. They did not make significant contributions to the subject 
of Hadith and the Prophet. Mistri Muhammad Ramazan (1875-1940) 
and his Ahl al-Qur'an 'organhatior! based in Gujranwala, AFRET 
example. * During 1923-26 the group published а monthly journal titled 
Balagh-ul-Qur'an. Mistri Ramazan was a disciple of Maulwi Abdullah and 
in many of his writings he borrowed directly from latter's works— 
especially when interpreting the terms like Rusu! (Messenger), Kitab 
(Book) and Hikmat (Wisdom). His main disagreement with Maulwi 
"Abdullah was, however, with regard to some details of Qurani Namaz. 
Mistri Ramazan was not the only Ahl al-Qur'an to differ from his mentor 
in this respect. During the last days of Maubyi "Abdullah a former Ahl-i- 
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Hadith scholar from Warirabad Hafiz Inayat Ullah had come up with the 
view thar only three prayers were established by the Quran, '* According 
to Sayyid Hafi-ud-Din. Multani—another ‘independent’ Abl al 
Quran the number of daily prayers was neither five nor three but in 
between the two figures." Miyan Muhammad Fazil of AA! al-Zikr wai 
Qur'an, Chakwal (hel in 1939, in а tract vtled Salat 
“Manalin claborated upon his own version of Quranic Namaz. Among 
other concerns thar he raised abour che traditional concept of Namaz, he 
also pointed out the problems inherent in the recitation of Quranic verses 
during Namaz. According to him, most worshippers with no understanding 
of Quran's Arabic text recite verses—like the ones dealing with issues of 
dowry, divorce ete—chae have no relevance with the intent and purpose 
of Namaz. He, therefore, recommended specifying the chapters or verses 
for recitation during Namaz." For Muhammad-ud-Din Gujrati—a 
contributor co Amtitsar-based Ahl al-Qur'an journal Balagh—Namaz was 
simply a way of remembrance of God through the recitation of the Quran 
зо as to promote an understanding of its text among the believers. 
According to Misiri Muhammad Ramazan, the number of prayers 
prescribed by the Quran were three. He argued that the Quran had 
specifically mentioned che names of morning and night prayers аз Fajar 
and “ha respectively, while for che mid-day prayer the word diluk had 
been used in the same verse," The other «wo prayers, and their names, 
he opined, had been derived from compilation of Hadith by Imams 
Bukhari and Muslim." In bis version of Qurani Namaz, Mistri Ramazan 
recommended only тт паа in a prayer and, like Rafi-ud-Din Multani 
disallowed the practice of grasping of cars during gayam (standing position 
in prayers) 

These changes made by Misiri Muhammad Ramazan were challenged 
by Maulwi Hashmat ‘Ali on the grounds that the former was a disciple of 
Maul ‘Abdullah Chakralawi and therefore believed in all his religious 
dings. For a resolution of these differences, both were invited for 
discussion by Rafi-ud-Din Multani to Dera Ismail Khan in November 
1920 but to no avail." The clash between the two was more personal 
than ideological. Maulwi Hashmat ‘Ali Khan Laliauci strove to establish 
the supremacy of Ahl al-Qur'an Lahore branch over and above all other 
Ahl al-Qur'an groups operating (on a very limited scale) in different cities 
of Punjab including Gujrac, Gujranwala, Jhelum, Mulan, Sialkot, and 
Dera Ismail Khan in the North-West Frontier. This was because, in his 
opinion, the Lahore branch was the parent organization whose founder 
and followers had overcome great dangers in establishing it against all 
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odds. He expressed similar views during an annual meeting-of Ahl al- 
Qur'an followers convened from all over Punjab by Misiri Muhammad 
Ramazan." In his response, as expressed in several writings. Mistri 
Ramazan refused to acknowledge the ‘hegemony’ of the Lahore chapter of 
the Ahl al-Qur'an or to become ics subsidiary organization or an associated 
branch, Instead he attempted to project Ahl al-Qur'an, Gujranwala, аз the 
real flag-bearer of true Islam and accused the sest of colluding with Ahl- 
i-Hadith in dissemination of tradition-based Гат. 

While Misi Muhammad Ramazanis challenge phased out gradually 
Ahl al-Qur'an, Lahore, had to continuously face a much serious issue of 
а prolonged legal batte for the possession of its mosque in Siriyan Wala 
Bazar. The mosque that had been in use for observance of Quranic Namaz 
by Ahl al-Qur'an Lahore had become а centre of controversy even during 
the lifetime of Maulwi ‘Abdullah. In 1903, Shaykh Chittu had purchased 
a house worth Rs 25,000 and executed a wagfiama (deed of endowment) 
in favour of Ahl al-Qur'an and himself became the custodian of that 
property. In that document it was stated that the wagf was to be acted 
upon after Shaykh Chirtu's death. Since other members too had 
contributed funds for this purchase, they were incensed at 
attempt to appropriate the property for himself." Resultandy, he was 
expelled from custodianship and forced to submit a revised and more 
complete wagfaama in 1905 by which custodianship was handed over to 
other persons. Since the original wagftama included a directive that a 
mosque should be erected to carey out the object of the wagf the newly 
appointed custodians tried to procure а site for che building of one, but 
their efforts were thwarted by other Muslim mainstream groups who were 
not in favour of the establishment of an АМ al-Qur'an mosque, It was 
then that it was decided by them to seck help from Shaykh Chiteu who 
had considerable wealth and influence. But as Chitu acquired the 
possession of wagf property, he again began to consider it his personal 
asset by attempting to assert sight of ownership. He even gifted a part of 
the house to his wife in 1909. For these acts, Chiru was removed from 
custodianship, and although, he accepted kis dismissal in written 
statement in June 1909 but he continued in his efforts for wresting 
possession of the property through legal means." А suit was filed by him 
and was followed up by his heirs but it was turned down by lower courts 
before its final dismissal by the High Court in 1920. 

In their petition, Chict’s legal heirs had taken the plea that the 
execution of the wagf had been contingent on the construction of а 
mosque, which had not occurred. The Court dismissed the plea on the 
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ground that the property had been treated like а wugf from the very 
beginning and could validly be described as a mosque used by АЫ al- 

Qur'an for dic offering of prayers and recitation of che Quran. The 
property met the criteria specified in Islamic Fiqh. The coure ruled thar 
а site reserved for prayers is to be considered as a mosque even if the 
conventional design designated for mosques such as minarets ctc. are 
absent fors its design structure. However, the court did nor allow the 
mosque to be used exclusively by the Ahl al-Qur'an—as was specified in 
the original wirgf—as such a provision had already been outlawed by 
superior courts while deciding on whether Hanafis and AhLi-Hadith 
could be restricted from offering prayers in each others’ mosques. Some 
of Abl al-Qurans opponents led by Zafar Ali Khan—editor of the 
influential Urdu daily Zamindar—made use of this provision to enter the 
mosque by force and disrupt prayers. An effort was also made to establish 
the Hanafi mode of worship. The marter was referred to а lower court, 
which delivered its verdict in September 1925 whereby Ahl al-Qur'an were 
allowed to retain the control of the mosque while allowing all other 
Muslims to use the mosque and offer prayers in their own way. Those 
accused of vandalism were asked to submit security bonds. 

With the control of the mosque finally secured, another turbulent 
phase in the brief history of Ahl al-Qur'an Lahore followed. In an 
apparent bid to avoid any further attempt to seize contro! of the Siriyan 
Wala Bazar mosque, Maulwi Hashmat ‘Ali tried to force custodians and 
other members organizing the affairs of Ahl al-Qur'an Lahore to sign an 
affidavit pledging support to him. This was opposed by the concerned 
members as ап attempt at foisting one man’ authority over the rest, An 
internal power struggle ensued. Maulwi Hashmac "Alis opponents wanted 
to constrain his role in the running of the mosque and handling of the 
organizations funds. In order to reach a compromise, it was suggested that 
Maulwi Hashmat Ali be refrained from giving the Azan (call to prayers: 
making personal attacks against his opponents in sermons and receiving 
donations for the mosque. His editorial powers were also to be clipped 
by ensuring the approval of the organizing commictee ro be binding for 
the publication of any article in Tihaar-ukOuran”" In forefront of 
‘opposition were Qari Ahmad-ud-Din and Най Umar ud-Din'* who were 
accused by Maulw Haslumac "AT Gf refusing to submit to third party 
cors—especially by Maulwi ‘Abdullah Chakralawîs grandson Qazi, 
Yahya—decisions in his favour" Despite his best efforts, Mali 

Tashmat Ай failed co muster exiough suppor: to prevent his ignominious 
expulsion from the mosque in 1932 amid charges of cotrupsion and even 
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abduction of a woman!” Haji ‘Umar-ud-Din and Qari Ahmad-ud-Din 
assumed charge as the secretary and president of the organization 
respectively. But with Maulwî Hashmat ‘Alls excommunication, Ahl al- 
Quran Labores even marginal existence soon came to end and it silently 
slipped into oblivion without a trace В 


4.11. CONCLUSION 

This chapter has introduced the figure of Ghazi Mehmud Dharampal and 
underscored the significance of his act of ‘apostasy’ in the context of 
colonial Punjab’ religious polemics and controversies. It also nored the 
importance of Maulwi ‘Abdullah Chakralawis denouncing the authority 
of Prophet Muhammad (sun) and ће Hadith altogether and calling 
upon Muslims to follow only the Quran in the derivation of their religious 
beliefs and practices. The precedence хет by Maulwi ‘Abdullah inspired 
similar movements, although, at а much smaller scale in other parts of 
Panjab as well has been highlighted. However, the idea of exclusive 
reliance on the Quran at the expense of complete neglect of other 
sources—resulting in such efforts such as reinterpreding the ritual worship 
of Namaz in the form of Qurani Namaz—impresstd upon the minds of 
other scholars with similar inclinations the untenable manure of such 
extreme views, The later movements and their ideologues, therefore, 
resorted to looking for a middle ground herween the authority of the 
Quranic and non-Quranic sources and plugging the information gap 
ensuing from reliance on one source exclusively for guidance, especially 
in matters relating to rituals and practices, In the nest two chapters, a 
detailed study of alternative Ahl al-Qur'an models has been presented. 
They assist in displaying how the later Ahl al-Qur'an artempred to strike 
а balance between the need for upholding the supremacy of the Quran 
while accommodating the role of the Propher—but not thar of the whole 
Isnad paradigm—in order to impress upon Muslims the validity of their 
religious doctrines 
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of politics while the colonized ме denied having any will of their own, They are 
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"This description af Islam by Lekh Rem ero be found in his ro cnntrovenial acr 
published in 2892 tied Aaa ya ri Di Mahamad Baya (Lahore. 
982). Even missionary newspaper Mur Айып commented disfivourably about it due 
to the apprehension that r could Farther heighten Фе feelings of hostility between 
the members ofthe cwo communities. Spencer Lavan, The Ahmadiyah Мооре A 
Насту and Ponprtse (New Debi, 1974), 26. This prediction af worsening. of 
‘communal harmeny ad the prophecy. made by Miraa Ghulam Ahmad about Leh 
Ramis disgraceful дек. was maerialined when Lakh Ram was assassinated by some 
unknown asalana in 1897, 

Ghari Mehmed Dharampal, Deszai+Gham (Lahore, 1954), Il 85. 

Der Samaj was sated by a former Brahmo Samaj activist of Punjab, Pandit Shiv 
Nardi Agnihotri, who described his religious doecrines as it Harmony with Facts 
ard Laws of Маш and based оп the Evolution or Dissolution of Mars Life-Power” 
Div Sama) ‘combined poviive ideas of dhe evlution of society and knowledge in 
sages with з derp venerasion and worship of Pandit Agni! Gyan Parkash, 
“Science Berween the Line in Shahid Amin and Dipesh Chakrabany, ed. балет. 
odes 1X (New Deli, 1996), 73. 

Muhammad ag Bhat, Ghazi Mehmiud Dharampal in ААЛ (Labor) 53, 
23 (june 2003): 28-9. 

Such accusations were made against him by Dev Rana in a tract tied Dee Sama ka. 
ТАМЫ Goofem дет Arya аы) Ы Dharampal and Lala Lachman Dass Dharampal ki 
Кыйы Cied in Quim. Alî Ahmadi, Shaddhi hi Acbudd (Delhi, 1909), 4 and. 
в. 

‘hand, Аш 55. 25 [ипе 2003): 14. With communal tendon running high, a 
precautionary measure was taken by the Anja Samajis to send Ghazi Mehmud wo a 
cure Vedic Ashram to avoid any unpleasant incident. Dharampal, Dastews-Gham, 
1.165. 

Dhacampal, Tinks (Gujranwala, 1903). 

Son lla Арина, а dam. (Ararat rept. 1938) б 

As noted earlier, Sama ulah Artal had responded ro Svari Dayannads work as 
"oll and bad alluded to various Hindi scripturas in his response: Ghani Mehmud тоо, 
in his late uoicings, acknowledged that he found it imposible ro counter the 
арте puz forward by Sans wilah Атан. 

An ianeresting example of that found In the discusion of term maker which has 
been understood by Ghaai Mek mad as implying tbar God is deci in His dealings 
with фе enemies. According to Sané ШЫ Amita i is improper to equate the term 
mekar with deceit. The meanings described by him are tha of a politician or 
sraesman like Gladstone and Bismarck were, Anita Turm, 18. 

AA good example of chat can be seen in Зал ШЫ Атев метен of the issue 
of Jibad. According so Sandulah, Quran sanctions Jihad only in peculiar set of 
Sondisons. The Vedas on the other hand allow а Пес license 10 kil one enemy. 
Hence, Quranic concep of war is more humane um resonable, Ibid, 156-7. 

This appeal was tiled as Салат Рота and published in April 1914, C Al-Mudim, 
1915, 544-45. 

Muhammad Ishaq Воз, Quri Muhamad Зашузып Мантра, (Lahore, 2007) 
20124 Ни new Мишин name was proposed as Сан Mehru and he was allowed 
to retain Dharampal as par: of his name since И meaning did wot suggest any finda 
specific convocation. 

ned in Abt Hadith (Ammar), 1 October 1915, 2. 
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45. Hija! ilam (Пане, ta.) by Маміна ‘Abdullah Chakrsavi vas one of she many 
looks watt agit Ghai Mehmed Dharampal. Sama of she works writen i 
response to Dharampal and his works were: Hakin: Мое Снт, Nar Pin ge 
То-то, nd); Quim Ali Авиз, Sese Zabel ber Майра + 
Dharampal (Del, 1909); Maul Nabi Bakhsh. Taser dom he eri Tam lam 
{Wauieaad. ca. 1903) Manah Muhammad Ниш Hassan, Raade ТАА МА 
va бун Qur'an buat Take lm Dharampal Mu ca. 1904); Sanî uM 
Acs, Rael Таб lem bar Tob nl ln (Actas, 1905) 

46. This was sarc in the descen uf the АМА Koran! set in rhe census report oF 
Punjaba for the year 1911, e. Саны of us 1911, tol XIE Pana Pers! (ahora 
Civi and Miliary Gazette Pri, 1912), 170, 

47. Dr АЫ Ruf Zafar, lon ab Hadith: Калт. Fibri aur Terba Mates (Lahore 
2006), 814-5. Ii part of AM Hadihs general principles of faith то avoid rame: 
that might suggest subservience co ny being oher than Allah. CÉ Mebammad b 
chim Jona Garhi, Sie hema al raf Tore Ai Hat (Rawalpindi, 
repr: n), 2 

auli Abdulah Chakralawis ler to Maha Allah Yar Khan, 24 Йа 1305 ate 

(29 Api 1886) 

49. Cid in Abts Hadi 10 December 1909, 9-10. 

50. Blah (Amritsar) 13/9 (September 1936), Sitat Ahmad ud Dia, 22. 

51. During che same yem he kad his ine, d probabiy last, face to ac encounter ish 
Sanaullah Anifisari who was to challenge the religiou doctrine of Mawi Abdullah 
апд that of his likes throughout the шет decades CT Sv Punjab Ptr Айтта af 
rilienie (1900), § 785a and 12000. The repented disenging views of Aula 
Chakra might be a reference ro one of his elise tacts in which he had argued 
aon the мии) prayers accepi a desirably binding in he month of Ramadan 
wih some екта aboue the details in их orig among Haaafis and ABI 
Hadith an contradictory vo Quran and Hath, 

52, For che publie declraion of his heed views, Mawi ‘Abdullah was opposed and 
sare ia the Ud press, spell by Ja for Lantai a satirical Uni oul, Set 
Punjab Tbe Alas [елеш (1900), § 7463. 

53. Muhammad Ishaq Бш, Magen Facr-lley enr wiki Khidmat (Lahore, 1997) 


54 маана (Lahore) 5, 13 (May 1908): LA, 

55] Shaykh Chie was a Hanafi Muslim who ‘convened’ vo AM Най and шет o 
АМ al Quran under the influence oF Mawi Abdullah Сазы. He had served 
as the custodian of che Chiniyan Wali mong for almost (0 years. ke also tid 19 
tempr band ulah Armia into жара his offa for becoming he prayer lender of 
the mosque thar Shaykh Chim was planning uu erst wih a considerable armat of 
оле. Sana dhah Аамйзшй refused the offer eve though һе had francia concerns 
ac that time and was being died by member of bis own Ahl i Hadith group for 
some of bls leas, Sanaullah Amvitari, Rew Sanat (Lahore, repr. 2006). 
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56. Бата Punjab Тыге Aberats of Inielligence (1903), § 397. The poor inteligence 
epring а рип reflected in а report dating to 1909 in which Маши Beha: Din 
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dogmatic differences of the sect with ch sese of the Muslims are menconad as (i) 
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thy disallow use of Adhan: Gi) hey have thee way of slaughering de anions (ii) 
they have tablished select places of vondip o which only rh select are цай 
10) chey have changed the shale of Numan. Punjab Sole (1908), 6 2718. Maula, 
Bahai: Dia was just а disciple of Мадий АРЧЫ. Some of his эйр wer 
Мей in Data] Quran. 
Before Ваша, Abdul Jabbar Ghaznawi Зай weinen а tract to counter the idear 
spread by МАЧ Abdullah Chakralawi. [baa we Serma (Lahore), 19 (1992): 142. 
Sanaullah Алира demo mumed the трека of Maei Abdulah 
аер of the Prophets thong Зу the way of an allegory: (Suppo Proper 
ik alive, He inve э religious command o both of us [ebat is, АМ aaron and Ahi- 
i Fadi, The Ahl al Quran asks О Prophet is his command in Quia? The 
Prophet says no but Тат commanding vow to do и. АМ al-Qur'an ук: шш ame s 
тетин бо relay the Quran. Since you commamal i aot foond ia the Quran 
therefore we ate nor bound тө abide by ic. Bar the AML Hadith agrees ro follow che 
command кайду. Cited in Hr d Qerim 1, 1 1922) 22 
ача Зот 143. These and see ideas were expressed by Moule ‘Aba in 
his шал iid Огап which ke wee in response te te wrvings of Abdul Jabbar 
vant, Another prominet АЫ adit schol Ibrahira Mir Sales alan 
hated the ine of opi authority with Мамы Abdu Tah Chabal For details 
‘of the discusion, ef, Машага Muhammad Muqtada Asti Umari. ed. festi 
Manazinin (Meo. 2002), 1, 279-88. 
lod. 152-3. 
Wid, 157. He repeated the sume argument in his Tafsir when he stated that che 
депе of a Hadith, whether anthemic от fabricated, hardly makes any diference 
because the Quranic text docs not need any extern aid 
[oS 
Isid, 170. 
Mina Ghulam Азаа Баа target pf A Had ih diatribes and polemics ake 
vanme on the гуна and Haws in the religious approach of oth Muhammad 
Toss Bacal’ and Мәш “Abdullah Chakralaw as manifested ia the wien 
pole between the ovo, Не advised his followers neither 1o be adamant In нее 
fn Hadith ш equa to Quran in rem af divinity mor o ignor i altogether. He 
аснод his preiow sanc: on Hadith by saying that Sunnat was mort of an 
“beni source їп detraiing the practice of Prophet and was preecded by Quran 
"lone ж a source of religions guidance. Hadith according co this approach, hod a 
kei status through Mirea Ghulam Ahmad did make чети woring the 
le f Hadith in the religioso uli of mankind. CE Mirea Ghulam Ahmad. 
Rubani Kuzan (na. sep ci. 198%), XTX, 209-12. А similar approach was ler 
adopiad by Asiam Taraju, For more ati, c. Chapter S. 
Ther бити, 209 1 
For complere гин оГ fran арі Mandar Aly cf Lata Sama, 293-309. 
Майм Abdullah edd chat twas only re fear of he Writs Raj that barred his 
opponents from killing kim. He vios "I say to ту brothers that more than the 
Britsk Raj they should far Allah and aot го ignore the Book of Alah, Маці 
Abdallah Chakralawi, Teese Qaran bi Aut ab Fares (Lahore. 1906). II 
м 
Тв manque is procnl in posession of a Deobund cic. Qari Ahmad-ud- Din. 
the comen prayer lidera the mong disclosed chat ihe mosque remained vacant 
and а а ruined ише until dhe Le 1950s before same Deobendi clerics esxablished 
their chim over i What happened beween Ahl al Quran's occupation of the oque 
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ard Deobandi tikeover of ir is nor knowin, Interview with Qari Ahmad-ud-Din, 
March 2006, Lahore. 

Mashed Abdulla met kim in Dera Ismail Khan in 1904, Panjak Poller (1904). 
grand 

Nahe Abdullah wert to Dera Ismail Khan in 1907 as Nawaz Ahmad Khas guet 
in order to complere his proposed rrandation and commentary of the Quran. The 
reales of the journal and Mauli ‘Abdulla followers were made aware of this 
уйрен in oder ө дыр the ретте that Maul Abdullah had permanently 
lef Lahore эйе failing то elk mach following inthe cig, CE. Aral Qurio 5. 
1 (November 1907) be b 

AL Haj Maulana Fil Karim, eran, Mida ul ан (Lahore, nd, l 144. 
Sehif Had (Karachi) 32, 31 (March 1952): 152 


CE baat al Queis 5,4 December 1907); 7. 


Омса, Гати -и Curio, ЫП, 2-4. 


i For example Q 10:37 and 1689, 


“wah dear proofs and writings: and We have revealed unto the the Remenibrunce 
that thou maya explain to mankind that which һай been revealal for cher, and thar 
hapiy they тау reflect: 

етае Qur'an, УП, 940-11 

GAN ‘Alb жай vo thee the Serpeare and wisdom. aed cache hee char 
which thou knewest not” 

аитат nl Qur'an, 11, 233. Maubwi “Abdullah reken to Q 1789 in shis negara f 
says: This if (par) of shat wisdom wherewith ty Lord hath inspired thee (O 
Макетай. And set ot up wich Allah any other god, lest йош be cast ico hell, 
reprnct, abandoned. 

#59 шук О ye who believe! Obey Alah, and obey the messenger and those of 
yout who are in authority; and if ус have a dispute concerning any mane rerit o 
Allah and he messenger if ye ae (in иш!) believers in Allab andthe Last Day. That 
is het and more seemly in the cnd. 

Tarjan d Quran, 1, 213-14. 

Madat Abdullah Chakralw' chief critic Sana Азан responded that thete 
жет. a number of verwe which had heen addressed xo Prophet Muhammad done 
Verse 24:62 эп стр in this regard which proves that the Propher à co be 
distinguished from the rest of he Muslim community. This had been donc slc to 
emphasize a асбон between the Prophet and the people similar to she опе which 
wasis between an Officer and his subordinates. Burt in erme of applicabily of 
commandments both remain at the sme level. AL Hadiah, 22 December 1916, 3. 
‘Another of his opponent printed out tha there were some verses, like Q 35:0, which 
were specifie по Prophet Muhammad alone while for others, ike Q 49:2, he was 
cwempted, Munshi Muhammad Zahir ud Din, Radd--Chebrlew (Qadiyan ca. 
1907). 12-3. 

Тиўиты-ы Qur'an, 11, 214-17. Elsewhere, Maul ‘Abdallah semed his opinion 
that the verae in dispute could nor be considered эс referring to the Prophet because 
the addres had been made co che people of all times and Prophet Muhammad (riti) 
“was not physically present for people oF different ape. hen Quran, 2 (October 
1903) 22-3. 

The Prophet may nor be irsllble bur they are surely 2ecopted by Maulwi Abdullah 
at шиВЁ in all heir dealings. For hls reason he aeeced those traditions or 
interpretations of (Quran welch suggested that Abeaham had fied throe ses to save 
Is ii. Содадан Quas al Аяра (Lahore, n4), 4 anê 8. 


E 


E 


s. 


TOWARDS А NEW PROPHETOLOGY 159 


For this season, Prophet Muhammad was described by Meli Abdullah as resi 
то having only four wives like all oiher Muslims, He deviated even further feom the 
generally known accounts of Prophet Muhammad's privare ie to suggest that be never 
Fad more than one wife at e time, The term wives in the leant veres was 
imerpeted пу him as refering vo he wives of rhe prophets la general and ur 
specifically those of Prophet Muhammat (rmen). Гарина а агат, XX, 39. 
2 

Quas al Anbis 27-8. 

Залата Quran, LIL, 43-9. 

Сайа, Hala Та Rat Rabbani wa Тандан Ашыт (айдат! (Lahore, 1907), 
15 and 66-7. Майы Abdullah believed that despite recent discoveries of places like 
Greenland, there remained a number of unknown islands and desened place ike. 
the Antarctic mon which might possibly be the hiding place of Jens 
Occasionally in his wrisinga Маша Abdullah made reference ro some ‘controversial 
Ahadith seh as hove теран Prophe:cohabitcton with hic wives hile che ner 
were in a rial sate of impurity о abou his marriage with underage A'isha. 

He followed Sayyid Ahmad Khan in ийишин the motive for fabricarioa бо 
acquisition of caliphate. The directive sued by "Umar bin Abdul Aziz for the 
Collecom of Hadith material ar he tum of ihe first канш of kalam was Lkened by 
Model Abdullah vo de writing of district panene under insewctions from the 
Metis роеттет for which the compilers did on che gossips and fables of local 
sorytckr o record information! about a particular region. Whe а-и}. яя 5, i 
(November 1907): 5-4. 

Тейиш}. Queen, UM, 220. 

Such an approach was independently seconded by such scholars as Tamanna “Imad 
For dca, di Chapter 5. In he western academy: Jobn Burton has offered а similar 
жегш of ths history of Quran. John Burton, Tae Collin ef Qum (Cambridge, 
1977). 

bid, 15-6 

Ibid, 25-8. 

Chakealawi, Riala as Zabut wa Sadya fe kama ja Apa Banginat (Lahore, 1906), 
m 

QIRG Q 1699; Q443. 

© эв Q 10535. 

ифи начи: геп, VI, 100, Vews later Maulana Maududi саней in response 10 
such an argument by saping that the details of Namaz—on, for that manet, many 
biher aspects of Shankar have not been touched upon in Quran in great deal for 
it would have made Quran as voluminous as Enciclepseul Britannica, Sayyid Abul 
“Ala Maududi, fim (Lahore, 2006), 1 334 

That injuncione regarding the devils of performances ta be observed during Namar 
мее scattered in differen «Барас of Quran was ascribed by Маш Abdullah to a 
Divine аеро whereby malpractice rhat had crept into the “original form of prayer 
were remedied gradually, И took some cime before Nama could be restored vo the 
Form in which it hud always been observed by the prophets and followers of all 
monotheistic seligiors. Chakralawi, Burhun-u- Forgan’ аш айт abaran (Lahore 
ma repr, 1925), 258-9. 

Mules "АБЫМ caper in Arabic grammar and his abilsy to ‘dextrin? 
тириде the meanings of terms was acknowledged cven by his bitterest critic 
Sans dhah Aris Akl-isdladith, March 1925, 2. Ghulam Ahmad Parwez (1903 
85] also expressen a similar opinion, Talem (Lahore), June 1975, 41, 
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ђин (baran, KI, 89-30 and Busana иык, 59. А similar approach in 
thene мн! many other такт» ves later adoperd by Khwaja Aluna-ad-Dis Amis) 
his writings ов Namaz and other Masti зене. 
ТЕТЫ! worship ж dhe кой down of che sun unii the dark of night, and (the 
rectal of) the Quran at down. Lo! (rhe evita of) the Quan at dawn ie ever 
inea 
“The proposition that gayam was the fst act in the offering of prayer was derived 
бош Q 4102 which stated that: And when thou (O Malar end) эл among hers 
and acrangest Ter) worship for them, let only а рагу of them stand with eee (o 
‘worl.’ Q 22:26 was ао iced by him je dis regard. Burhan ad Pup, 141 
Ii, 143. The ves cited by Maule Abdullah in db read were Q 2:143 and 
2208, The compulsion of cing the Ka'ba served as the wale tesan in Magli 
‘Abdulla’ brief deeripcon of "Qur'ani Haj. According a him, he pilgrimage wee 
not intended to show respect for а sanctuary’ thet was located in the centre of the 
wll and kad been koe ай the predios prophets, bur ro male the worshippers believe 
that here was nothing асла! about the direkam өн they fce during their prape 
Riah like cicumambultion around ehe Kaba, изу in Arafat amd brisk walk 
between adjacent valleys of Sala and Marwa, were meant to ensure thar the believers 
ек 19 see the whole area thoroughly to һе convinced that dhere was nothing 
Polythostie in cheir method of Малма, Бојата Даган, L1, 120-27. Mahai 
“Abdullah successor Mauwi Hashmat Al Khan Laban described the purpose 
differently by describing it э an атса consokatseaserbly of che Muslin. Aia 
ч} Quan 2715 (Jamang 1923]: 12-5, This was similar to what was sid by Amriar 
"esed АМ al- Quran ideologue Khwaja Abenad-ad- Din Atari Монеа Maun 
Наила AL arcicle—hongh comparatively much brief and Jess elaborate ia masters 
of decal ars римге pears ема Khwaja Ahmad-ud Din came up wah similar 
ideas in his Takir For deal, c. Chapter 5 
биат a-Fargen, 232: Cited in Daniel W. Browa, Aetna dir in Madera 
lami: Prong Сотка 1990), 46. 
Burban ah argen, 153 
Ibid., 156. 
M saye “Recites then, of he Qur'an thar whieh Is easy for you. He knoweth that there 
эг ikk folk amang you, while ойун evel in he land in seach oF Allahs boune 
and ethos (ad!) are fighring far the ems of МЫК Se recite of hac which сир. 
(for youl, and ewablish worship ard pay the poor due, and (sol lend unto Allah a 
койу Joan: 
Beran а-ар, 96-8, 
le saya “Sapi Belice therein or believe nar, Io hose who were givin knowk dye before 
it, when ix ix read unt hert, fall down prora o their faces, adoring Saying: Glory 
amisso ove Lord must be fulfilled. They ll down on heir 
seas humili chen. Say (unt mankind): Cry ua 
Alah, or ry unto the Beneficent unto whichsoevr ye ery (i is the кат), His are 
the mos: beautiful names And thou (Muhammad [rm be not Joudvoiosd in oy 
worship ror yet ем herein, bur follow a way beret." 
Borsa Нык, 224, He Каста it о the mentioning of swine йе: in Quran 
without any supporting "escritos of it 
JL, 356-7 and 365, Satan were to bese eo all the props beca se Manon 
“Abdulah did nor believe har Prophet Маран wt) alone was deserving e 
this. According eo Mae Abdullah, to say shat Prophet Muhamed (ont) was 
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superior dn she ex of prophe went agin Q 2285. Heka Qari 5, 6 
aniary 1908) 17 

Masi Abdulla Съда disciple Maul Hashmat Ali Khan did imvodoce а 
‘Qur'ani Adha? fer the dent of his mentor This slowed the АМ aL Quran we 
Аах meus Adhar fee Mts The face har he wordings oF ran 
Fad cn suggested by some Companions and approved by che Prophet was used br 
the АМАНЫН as an argument in out of the autonky of de Prophet for ie 
Sgt thar то rial ar any aspect oF bel could became binding without the 
fantom of the Prophet è 
Burhan ud-Fargan, 37-8. Маці ‘Abdullah Chal conempotuy Egyptian 
solar Maharamad Tawfiq Sidat had ao позе o Зайым! or emergency 
Prayers for deducing she number of rat from Quranic tex. Juynboll, Tic 
abenan of e Trion ern, 

Barend Fergan, 323-5. 

Zahar ek Sadat. 30 and 38. 

© 11- 87. Burka Kangan, 172, Elsewhere be described his upponens as ема 
the ume of Pharaoh wo шд о чиге Abad of nep when Mener rd га 
Би vers om God. шка Qur 1. 2 (Ouuoler 1903: 7. 

Ara Kawi Seni, 168 

Balag (Ama) 13, (September 1930), Seat Aloud ud Din, 22. 

Mala Aslam vp Nias (Labore 1989). 325, In some other inceng 
scel Maul Abd llah epore to have bragged necdlesly aout elvan deti 
acd of easing in a Fr исип, For example, Hakim Narud Din. Soi 
АМ, fide эз: Кумар, Tod Ulah Aube Maa blame (Lahore, 1952, 
200-51 A mor: nea’ eon of Maal Al pori ole ound 
in Kaj Hasan Niyam? icf comments эро him. Dr Abu Sulayman Shah Jaan 
бо, Ка Haan Мат Khake sur Khata Nigar: sasha, 207) 12-3. 
Ibrahim Chakralawi reportedly аы! for his igh o prope wich was turned 
dor by his father bere ahi pum: was hoe or a Hadith, Muhammad, 
S Ari, Sukan Моринд Makadi Даарат. Haye, admet, Zur (Malta 
2000. 67-4. Ону oce of Mas Abdul grandson Qua Yaya, howeve adopted 
the роп of he grandfather and prac il He dah nthe 1950. 

Бәй Аш, бейин tad Мамай, 70-1. Maul Пай! dager and Maul 
Сота а ver Ната wan also a devout АЫ- Hadith. She dona a valuable nd for 
the funesoning of Dar ul- Had chat Muhammad yya an АЙ! Had seminary in 
Mala. Lerter го амн by Muhammad Rafiq Asar, Mola 22 April 2007. 
“Des daya of Ml Able wal eof is death as been diferendy reported 
by his ympubiners and advertasiex. According o one ерп he was poisoned by his 
opponent Кәли Azhar Abbas, al. Qura Pk фы эт Ud Labore, 2002, 
27 Озан mapa тте pain nd feng of Mali Abdullah in kis te yes ж 
a sige of Divine punishment infi on him for his lake fem. The available 
Infor from diferent sources sages that he disd a the age of mare tha CS 
sears and was prayed and ded by dut tinc. For deal, c Shah Jahan Pori 
haja Hasan Nani, 113; Zale Hal 816. 1t has ало ben cepted 
that few yas before his death, Маши! "Abdullah, maed a young т! named Jarila 
(d. 1978) She boe hin a daughter who larer cce a madrasa for gib in 
ылыы] preaching Quranic bum’ Salah: ad Din, “Tarikh wa grid Main 
adi (PAD Then, University of Punjab, ПЗА 
SRE Cone of nha 1911, 170. a he ceres poru би 1921 and 1933, she 
umber of A alQuran rose o 326 and 440 repel. 
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The йончу of Punjab cone does, bowevr cefer о numerous Саам living 
‘nthe Shahar Khel end Yaru Khel villages near Mattini Abdullahs hom tom i. 
Mianwali and also in Dera гай Khan, Н.А. Rose, ed. Glora of the Tibor and 
Castes af she Punjab and North Nee Frontier Prine (Labone. 578], U, 147. 
Shah Jahan Puri, Кашы Hun Aizen 113. 
Muhanad Iqbal seemed to have an interest in the coatibutions made by Mone 
Haar Aj on dis cope or was а leas sare of his writings, Shaykh At (ЛЫМ. 
d. Makes Iqbal. (Lahore. repr. 2005), 97-8. 
Tl anh Qur'an 4, 5-6 (April Mey 1925); 20. Gayan Ta da counted the reasons for 
‘whic be gave up am in а зс led Мар ne nw Kiyan гем? (Deli, 19251, 
Машай Наган Alî held the impeession thar in order to prevene such incidents of 
conversion and avoid embarrassment during polemics, proponents of Haduh 
themselves ойган from guotlag Ahadith in their argumen. He cited Sane alian 
Апал example in chis regard whe, in an елесш т with Aryas, lid down chat 
he would оту be lable vo deed teachings of Quran and not anyother bmc text 
tha пади be кеге. e his defence, Amite later sid that the condirion was only 
in reponse o Агуй мені of their argumen гө Velas co the екеп of all of 
Dayanands writings. AR dah, Masch 1925, 3. 
Maulana Muharamad Ali, Magan Haduh (Lahore, nd). Muhammad Ali boo 
144 ou a sysewatied! patem of medial argumentation whieh kas continued ro 
serve э а pote for numerous recent works written in defn of Hadith. Des 
the ingenuity of Maulana Muhammad Als work, it has nor reeked diesct 
appreciation in pro-Hadith Leute probably because of its author’ ereica 
scious sien. 
‘Maui Hash mat Аһ. Zl Cerin Nembse 8 (Lahore, nd), 27 
А challenge from Shia scholars was oc unexpected. From the very beginning they 
soot sid би а бше wich Маш ‘Abdullah Chale. ibe Quon 4, 13 
(hay 1907): 32. 
This was reported in darius according to which the Bareli scholar 
‘expanded by ding vulgar adicione from Ма collections justifying temporary 
marriage and wasana sexual эли. hh rk Qura 4, 4 [February 19257 4, 
Sayyid А apart satemene cited in lata Quran 4, 11 (September 1925): 24. 
For other Sunni groups, И was cinta to interpret Umars accent in à different 
зө a to prove his Fath inthe authority of the Props. 
Веза м Quon 5, 4 (February 1926): 10-2. 
Mist Mukammad Ramazan was aided by a ‘Quranic bound of Ulama which 
comprised oF Maal Muhamad Ба and Maul Mahammad Alam (Chal) 
Maule Chiraghoul-Din (Аай, Maulvi “Abdul Rahman (Guitenwala) and 
Mauka Insha’ Uh (Sidon). Ваи Quin (Lahore) 21, 10 (Qctaber 1976) 
En 
лишав дит (Guyane) 1, 6 (fne 1924) 10: 1, 9 September 1924) 
5-6. бай-ни Qum, like rural Quran, pti series of amice ao 
тә highlight objectionable and vulgar’ portions c s conte which were being ved 
by Christian missionaries and Arya Зита о alienate educated young Muslims rom 
thei religion, Яшар диал 1. 6 (une 1924): 13. 
Tad’ iom, June 1975, 43, 
Aner example of suck: an Independent АЫ al-Qu' scholar" was that of cad 
жй Hanif (891-1960). Не was a leamed man od leners and knew several 
languages bur, as described by his biographer, he was more of a religious anarchist 
who filed to ойи caheremiy argued writings in the асанов oF Ке доага 
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faring Quran and opposing he Hadith litera 

Sidigis Marin ud Arde (Lahore, 1964), 133.7 

For devils, cf Мам Nor Husayn Garjbhi, Muniri Hadi i akui Аат 

{бапа 1956). Gurjakhis brief treatise succinctly sums up the differences In 

‘inal posturing end recommended salutations to be fund in all the varius modes 

of Qurani Nama prescribed by different individuals ? 

ABL Had, 5 May 1039, 4-5. 

Buca che same time Mularmad-od- did recognize thas the rituals had о be 

ата during Namaz. Ваар а Онан 2, 3 (Maneh 1929): 17-8. 

Quos. 

Вор Qur'an 3, 4-5 [Ap Nay 1926): 22-3. 

‘The deal of thin dicunion were published by Маш Hashirar Alî under the ide 

Ты ara namber à (Lahore. nd). Maul Нате АИ accused Misri 

Muhammad Ramanan of mainsining а rigid stance during е proceedings of the 

discusion. Mist Kamaran min contention tha (urime wont dedu was equal 

te Zur prayer offered during the mid-day by Muslims, wos refuted by Maule 

Нанак A. He argued that the meanings of dis word, as deber by Mistri 

Remazan, vere verifiable fors Hadith collec ons alone and net frora ау athens 

work of Arabie kaeopraphy. Tigh иген, 15 nd 19. 

Wha Quran 5, 2-3 (December Janusty 1926) 8-12 

‘lag wf Qur'an 2,8 gon 1925): 22. He specifically menoned Вил polished 

by Umra- Мота Araitar and Hanf edited by Ghari Mehmad Dharampal in 

ponen 

The venion given in ие еган suggests that Stark Chiti only promis un 

combine money Tor the purchase of hous but nave scri give any money 
ib (Qaran 3, 30-1 (April-May 1924); 28-9, In the judgment oF Lahore High 

„отсун, й mas noted thatthe property was bought with Shaykh Chic 

mono For deris, ci Манара у. Aminuddin, Ан айан River (1920) 

Ток, 384, 

Il, 34. He soporte ser aside money in his Wall with specifie instructions that 

be wed ro prit the legal case for zhe posession c£ disputed property, Айин 

Garin 3, 3071 (Apik May 1920: 28-9. Shaykh Chet heirs ought ro discre 

бзге ond thi father from he charge of being he finan cer ane disciple oF Ahl 

û Quram, Ta response е а special sue on АМ d-Quion published by Lakme baed 

Ak Hadi journal Af Sam in 1950x, а Heer wan sent be Chita progeny t0 

the ейге of the joormal Muhammad Ishaq Bharti saying that Shaykh Chiru had 

nothing, ro do wish АМ al-Quran. 1 am thankful to Mohammad kebag ani foc rhis 

information 

Amal Pian Керле (1920), 385. The Cour appli the principles of Isaac Iw 

танаар endon mente ia thi case since И did mot consider АЫ ab Quran as пап. 

Muslims. Савана Mubin Like any other—and з endowment was, therefore, 

bound by de low applicable ro Muslims generally. ak, 386. 

Дози дикан 4, 12 (October 1925). 15-7. 

ален uri S, Û (Maneh 1920): 15-7. 

Both had converte ro Ah al-Qur'an red in 1909, dard Quran 6, 1 (March 

1908) 6 

Qui Yaya made an open appeal to даша Мамун: Hashma All asin charge oF as. 

Tira ul Qur'an 5. 8 (March 1929): 18-9, 

és nl физ 10, 11 ipi 1932): 27-30. 


ve. For decis f Мамага Hag 
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Islamic Universalism: The 'Amritsari" 
Version of Ahl al-Qur'an, 1924-1952 


5.1. INTRODUCTION 

This chapter discusses Ummst-i-Muslima, an Ahl al-Qur'an group, 
established in Amritsar by Khwaja Ahmad-ud-Din Amritsari, and 
evaluates its character as an intellectual endgavour for the purpose of 
projecting Islam as а universal religion, It would be shown that such an 
idea, propounded by Ahinad-ud-Din, was premised on de-linking Islam 
from iis Arabian connection as well as from ary authority of the past that 
might constrain Islam’ supposedly universal validity. Another theme of 
interest in this chapter would be ro highlight how Khwaja Ahmad-ud-Din 
and his followers wied to dissociate themselves with other groups and 
scholars holding similar ideas about Quran, Hadith and the Prophet 
‘Muhammad (eaux), In this regard, che writings of Khwaja Ahmad-ud- 
Din and other scholars such as Aslam Jayrajpuri, Tamanna "Imadi and 
Jafar Shah Phulwarwi are extensively quoted to show how they distanced 
themselves from the Quranic exclusiveness of Maubwi "Abdullah while, at 
the same time, attempted to seck sacred legitimacy for the current mode 
of ritual practices among the Muslims without yielding completely to the 
authority of the Isnad paradigm. The chapter also shows how che АЫ 
al-Qur'an ideas came to the forefront of religious polemics during the 
1930s and registering а considerable impact on the minds of "Muslim 
graduates’. The impact of these ideas is further gauged by taking now of 
the modifications by some important Ulama with regard to their stance 
on Hadith, 
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5.2. Тн Cry or AMRrTSAR: RELIGIOUS POLEMICS AND 
INTELLECTUAL TRADITIONS 

The city of Amritsar, after die annexation of the Punjab by the British in 
1849, continued to enjoy its status as one of the main academic and 
economic centres which it had come to acquire during Sikh rule, ks 
importance as a thriving manufacturing centre was because of its silk and 
pashmina shawl industries, manned mostly by Muslim migrants from 
Kashmir whose numbers continued to swell in the following decades. 
These Muslims played a vital zole in Amritsars itellectual-cultural milieu 
which was marked by visible signs of peaceful coexistence if not extensive 
inceraction.' Like other pacts of Punjab, Amritsar too, was vulnerable to 
religious controversies that were being waged, and polemics debuted 
among the missionaries, Muslims, Arya Samajis and Sikhs. It had given 
rise to similar organizational responses among followers of different 
religions in Punjab as the means of warding off (гс of conversion 
among their ranks and to ensure their training in modern education and 
бит grounding in religions doctrine. This was imperative in order to 
equip the believers with necessary prerequisites for the enhancement of 
status of the community and self, and enable them to stand by, with 
conviction, to the doctrines of their faith. This trend was distinctly 
marked in Amritsar where competing religious communities sponsored 
establishment of schools, colleges and organizations’ in order to cope with 
the dynamics of changing socio-political conditions and economic 
imperatives, as well as the opportunites offered by colonial administrative 
policies which purported to reward commu proportion to their 
‘numbers in census entries and educational merits of individual members 
The acquisition of education was stressed to ensure respectable 
accommodation within che newly laid down colonial administrative setup 
and scheme of things. It was accompanied with an intensification of 
proselytizing efforts and calls for revising established religious doctrines 
or adhering more strictly to them because of the need to cope with 
changes inflicted by western education and other developments. 

‘With similar concerns in mind, members of the Muslim community, 
mosly former and serving magistrates and privileged nobility, established 
Majlis -lslamiyya Amritsar in 1873 which was renamed Anjuman 
Тату Amritsar in 1882. Under Из banner a number of schools were 
set up for Muslim students. As the number of students swelled, it was 
decided to work towards establishing а college. "This plan finally 
materialized in 1933. Stalwart Ше Faiz Ahmad Faiz, along with M.D. 
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Tasir and Akhtar Husayn Raipuri, were among the faculty of the Islamia 
College, Amritsar? Ta matters of religious concerns, the Anjuman 
impressed upon the Muslims to give up ‘extravagant custom! and ‘bad 
abire char were of little economic feasibility. In their efforts ta promote 
Islam, the Anjuman even advertised for a preacher who could aid fellow 
Muslims го develop a better understanding of Islam and contest Christian 
missionaries and other non-Muslim assaults on their religion. Several 
other organizations with similar objectives of promoting awareness among 
the Muslims regarding acquisition of modern education and inculeating 
religious spirit among them were also set up in Amritsar during the lare 
nineteenth and early twentieth century.’ 

Equally important was che fast growing network of religious seminaries 
as the Ulama increasingly came co the forcftont as guides for Muslims in 
matters of faith and practice. Deobandi presence in the city appeared to 
be comparatively muted. Madrasah Nu'maniyya run by Mufti Muhammad 
Hasan Amritsari was one knows centre of Deobandi leanings in Amritsar. 
"There were, however, numerous individuals and families who had been 
trained in Deobandi traditions or were inclined towards sharing its ideas 
regarding prevalent ‘un-Islamic’ customs but preferred styling themselves 
as Напай зо as to promare inter-sectarian harmony among Sunni 
Muslims. A Barehvi journal, al-Fegth from Amritsar, which remained in 
print for decades, was immensely important in making the Barelwis 
presence felt in the city and their participation in contemporary debates 
and controversies. With Muhammad Alam 'Asis arrival in the city around 
1908, the Barclwis hac! amid their ranks an eminent man of letters whose 
intellectual guidance was sought and admired even by their rival groups.” 
Buc of all the Muslim religious groups, Ahl-i-Hadith seemed to have firm 
grounding, as compared to the others in Amritsar in particular, and East 
Punjab on а whole. Abdullah Ghaznawi and his prodigious progeny had 
helped establish and staff an important Ahl-i-Hadith seminary named 
Tagwiyyat Ш Islam, whieh in turn, provided education for many of its 
future scholars, adherents and prayer-leaders. Ahl-i-Hadith presence in 
the city was strengthened by figures like Ahmad Ullah who belonged to 
nobility and patronized che Ahl-i-Hadith by sponsoring che building of 
three mosques in the city of Amritsar," and—most importantly—by 
Sand llah Amritsari who succesfully managed the publishing of a weekly 
journal APF Hadith and held a e a in как with 
rival Мий sects, missionaries, Ahmadis and Arya атай as well as 
the newly established creed of Khwaja Ahmad-ud-Din Amricsari under 
the banner of Ummati-Muslima. 
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5.3. Kuwaza Aumap-up-Di Ampursani (1861-1936): 
BACKGROUND то HIS LIFE AND WORKS 

Khwaja Ahmad-ud-Din Amsitsari can be credited with popularizing and 
giving new dimensions to the new trend of thought regarding Hadith 
introduced by Maulwi ‘Abdullah Chakralawi in Lahore." For Maulwi 
“Abdullah, rejection of Hadith implied supremacy of the Quran as the 
only sacred text and possibility of deriving from it all the required. 
information for religious beliefs and practices. Ahmad-ud-Din used the 
same argument for more differentiated interpretation of Islam which 
could hold appeal as a rational, tolerant and universal religion for the 
followers of all creeds. Hence, for him, Hadith had to be rejected not so 
much to assert the supremacy of the Quran per эе, but for its objectionable 
content and the need to accord the status of Divinity to the Quran alone. 
"The Divine Quran, stripped of the burden of classical and medieval 
theological-philosophical offerings, Arab-centricicy and connectivity wich 
the juristic findings of the past, could then be offered as the most suitable 
option to resolve inter-religious differences and bring about harmony 
among the followers of diferent faiths. Apart from his critique on Hadith, 
this very version of Islamic Universalism is а novel—if not wholly 
pioneering effort on pare of Ahmad-ud-Din in the annals of modern 
South Asian Islam. 

‘Ahmad-ud-Din сате to acquire a rather fiee-ihinking vein"! due to 
the influence exercised on him by Ghularn-ul-Ali Qusuri (d. 1889)—an 
Ahl-i-Hadith scholar who had moved to Amritsar in the later half of the 
nineteenth century to teach at a local madrasa"? During his formative 
years when Ahmad-ud-Din was studying at a local Mission school where 
he had studied the Bible and was inclined to a more critical reading of 
the Quran, he came into regular contacts with Ghulam-ul“Ali who, by 
that time, had begun to display his differences with the Ulama on a 
number of issues in his writings published as tracts or exegetical essays." 
One such writing which later became relevant to the ideas espoused by 
‘Ahmad-ud-Din was published in 1878. [t dealt with the ‘incident of Pen’ 
and stressed the point that only those of che Prophets directives were 
binding which had a divine origin and not the ones in which he was 
requited to consult his Companions for there existed по scope for 
consultations when it pertained vo revelation. This was approved of by 
the Prophets own atcitude through che incident cited by him in which he 
is reported to have remained silent in response to “Umar's arguments." 
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Apart from Ghulam-ul- ri, Ahmad-ud-Din does not seem to 
have been formally instructed in religious studies by any other scholar. In 
this respect he was largely sell-educated and familiarized himself with the 
knowledge of religious literature of Islam and certain modern fields of 
knowledge, like Geography, Geometry and Logic—usage of which figured 
prominent writings, especially Tafsir. But it was probably because 
of Ghulam. influence tha: Ahmad-nd-Din, without being bonded 
то а particular madrasa of any sect as a student, ideologically leaned 
towards Ahl-i-Hadith early in his life. The influence of Ghulam-ul-Ali's 
thought on Ahmad-ud-Din was first reflected in his article on the wives 
of the Prophet published in 1888 in which he cook the plea, vis--vis 
Christian Missionaries, chat che Quran alone was the sacred text of Islam 
and any objections raised on the authority of other books held no 
абау His renunciation of Hadith literature altogether, however, came 
about later in life when Бе incidentally listened co a Friday sermon in 
which the prayer Jeader referred to a Hadith оп Prophet Moses which 
reported chat Moses slapped che Angel of Death for crying to wrest his 
life away from him. lt occured w Ahmad-ud-Din that this sort of 
behaviour was unbecoming and demeaning to the stature of a prophet. 
He probed further to And more ‘objectionable’ stories cited in che Hadith 
collections. For him, most disturbing were the ones which talked of 
Prophet Muhammad (rni) coming under che, spell of black magic at 
опе point in his career as а prophet and accused Abraham of lying three 
times to save his life. With his increasing scepticism of the veracity of 
Hadith literature, Ahmad-ud-Din approached a prominent Ahl-i-Hadith 
scholar of Amritsar Abdul Jabbar Ghaznawi, for оо 
confusion, In the discussions that ensued, Ahmad-ud- Din could not be 
convinced of arguments in favour of Hadith pur forth by his fellow Abl- 
Нафий, and came to regard them as inauthentic and worthy only of 
selective usage. This served to complete his transformation from a ghanr 
muqallid AM i Hadith to а frce-thinking Islamic scholar who severed his 
Tinks with referential works of the past and texts of Hadith elevated to 
divine planes, and confidendy espoused in his religious writings an 
ingenious imerpretation of Islamic beliefs and practices 

In 1914, he rose to prominence with a critical appraisal of Islamic law 
of succession in a treatise titled Mujizat-ul-Qur'an, И curried favour even 
Midi ie consu шта йе SENA Naderi ha адресин 
Ahmad-ud-Din's efforts in bringing existing practices of law in conformity 
with the teachings of llam." But most found its contents coo radically 
revisionist to be acceptable. At one point, his job as а teacher at the 


n of his mental 
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Blamia High School came under threat and could only be secured because 
the likes of Sayfud-Din Kichlu—the famous Congress leader from 
Amritsar and one of the people responsible for administering Anjuman: 

\slamiyya—were favourably disposed towards him and his ideas." In the 
treatise, his special focus was on the right of an orphaned grandson to 
inherit a share from the property of his grandfather. In his opinion, death 
of the father does not terminate the connection between the grandson 
and che grandfather as the traditional version of Islamic law of succession. 
proclaims. Denial of share of grandchildren in their grandfather's property, 
argued Ahmad-ud-Din, leaves chem at the mercy of their maternal 
relations for su 

uncles. This not only goes against the grain of natural laws 
and distribution of shares, but also makes a mockery of the Qurans 
statement of grandchildren being one of Allah's bounties,” One of the 
chief critics of Ahmad-ud-Divis Mu jizat-ul-Qur in. was Ghulam Mustafa 
Qasmi who responded by drawing am analogy beween an orphaned 
grandchild and a pussenger with a third-class ticker dependent upon the 
discretionary power of che ticket-checket for upgrading of his ticket class, 

In response, Ahmad-ud-Din lamented the fact thar the Ulama admit of 
ticker-checker's (i.e. grandfather) discretionary power «o reward but do 
not take into consideration the seat allotted in the third-class compartment 
(ie. che minimum alloted share) to а passenger (ie. orphaned grandson) 
‘on account of the ticker he already possesses." Such an attitude towards 
orphans and scant disregard for their rights could no longer be allowed 
to continue, especially at a time when the world war had erupted and 
thousands af young men were being led to the battlefields, hence, were 
in danger of losing their lives. 


mance or gestures of goodwill on the ра 


5.4. DISPUTING THE Status оғ HADITH 

By the carly 1920s, Abmad-ud-Din had gone public with his views about 
Hadith which he previously had been sharing mostly within the study 
circle of his friends or debating with Ulama in person.” The occasion for 
is going public came in 1923 in the form of his exchange of letters with 
Sanalullah Amritsari on the topic of Revelarion. Ahmad-ud Din initiated 
the discussion by distinguishing between two sources of guidance: Divine 
and Rational. While the Divine source was defined by him as the most 
definite source of guidance whereby the Will of God is made clear in 
‘unambiguous and clear terms, rational sources were regarded as having 
limitations of their own—even when their source was from che Prophet. 
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He pointed ош thar ference between the two had been 
acknowledged by the Quran itself Accordingly a direction was giver to 
the Prophet ro make consultations while making decisions abour those 
affairs chat fell outside the realm of revelation." Sana'ullah, in his 
response, tried to broaden the scape of the Prophets authority by drawing 
а comparison between the Prophet and a High Court judge. He stated: 


Law making is the ask of the legislature. It is aot the duty of the High Court 
to make laus but if for any provision of law it sues а judgment, then it 
becomes as binding as law for the whole of province. And if a judge of Privy 
Council makes his opinion about an ove then it becomes binding for the 
whole of country even though the ruling ite is ror law bur only an 
interpretation and judgment in accordance with the law. The saying of the 
Prophet of God has similar veladon with Quran. 


This helped reiterate oft-repeated description of Prophet Muhammad 
(Paun) by the Ahli-Hadich as a mortal human being albeit divinely 
guided in matters of religious guidance and interpretation of the Quran 
to make it incumbent for the believers to obey him. This served to set 
him apart from ordinary mortals and commentators of the Quran. 
Ahmad-ud-Din, on the other hand, considered the Prophet го be in che 
same league as other exegeres and 


ts and Found it imposible for an 
individual with all his infirmities and shortcomings as 2 human to have 
а complete knowledge of the scripture wish was meant to be relevant for 
all times and for all humanity. By proclaiming this he did not profess to 

hurting the status of che Prophet but claimed to be elevating that of 
Revelation to its rightful place." Such divergence of views did nor allow 
the discussion to reach a conclusive end and was discontinued after an 
exchange of a few letters. However, this episode did serve to highlight 
‘Ahmad-ud-Din’s academic credentials for he convincingly put forth his 
apparently untenable new ideas on Hadith and the Prophet in the face of 
opposition from the most well-known and fiery Ahl-i-Hadith scholar and 
polemicist, attributed with several honorific titles in recognition for his 
services in defence of Islamic dogma against the criticism of ics various 
opponents. 

Shortly afterwards, in 1924, a group of like-minded Muslims ftom 
Amritsar—mostly college-educated or professionals with an interest in 
Islamic studies without affiliations io a particular Muslim group or 
madrass—inspiced by Ahmad-ud-Din's revisionist critique of Hadith, 
rallied together to start a monthly journal by the name of Balagh under 
the editorship of Hakim Shahab-ud-Din Amrirsarl and assistance of 
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Muhammad Husayn Arshi (d. 1985). It aimed to prove that the Quran 

lone was EDT tute and hence sufficed as a source of guidance. 
The contents and teachings of the Quran were to be widely disseminated 
by the newly established journal. More importantly, Balagh was set to 
serve the purpose of promoting the writings of Ahmad-ud- Din — especially 
his vision of Islamic universalism as enshrined in che charter of Ummar- 
i-Muslima organization whose foundation coincided with that of the 
journal.” The newly founded organization made a conscious effort to 
dissociate itself from the Ahl al-Qur'an Lahore." In a later writing 
Published in Ваў, Muhammad Husayn 'Arshi also highlighted the 
differences between the two. He accused the АМ al-Qur'an Lahore of 
taking their Imams’ as infallible, imitating them blindly, and in regarding 
their sect alone as the true representative of Islam, and their form of 
Namaz (prayer) as being the only onc that was truly Islamic. In opposition 
to that, Ummat-i-Muslima professed co accord respect and consideration 
to Hadith and works of learned, pious scholars and believing in unity 
between believers of all monotheistic beliefs regardless of their forms of 
worship and other practices." Such was the ‘community of believers 
envisaged by Khwaja Ahmad-ud-Din Amritsari under the banner of 
Ummat-i-Muslima. 


5.5. AHMAD-UD-DINS ISLAMIC UNIVERSALISM 


In its traditional usage, Ummar-i-Muslima denotes the world community 
of Muslims. But the term was given a different connotation by Ahmad- 
ud-Din. He broadened its scope to include within ies contours true 
believers of all the faiths." The crux of his idea of Islamic universalism 
called for all believers to be in agreement among themselves on the basis 
of what was common in their respective religions. This is best explained. 
in his own words as stated in the preamble to his excgetical essays: 


‘When followers of different religions assemble to present she qualities of cheir 
respective religions, shey all say thar our religion teaches love and greatness of 
God, calis for His worship, harmonizes the obediene with his real ord and 
makes him (the adherent) resigned to the Will of his Master, [И teaches] justice 
and fair play with che creations of God, suggests a path of truth, rationality, 
harmony and tranquilli, and establishes freedom and equali. [lt gives] rights 
тө women and orphans, improves their conditions and screngrhens mutual 
seasons by calling vo stand by agreed terms, (t supports world unity and 
peace. lll forbids vulgarity and irrationality, and religious oppression and 
revolt, [li] prevents from polytheism, supersticions, prejudices and bad 
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customs... Is It not then proper for followers of all the faith ro accept the 
principles agreed among all and nor en allow cheir violation in all their other 
factions and statement? To make such a demand from the believers does пос 
amount ta putting them ounide thee faith bur serves to emphaie establishing, 


the faith in real and actual [spiri]. ... On dissenting дш, every person has 
the right to а practice in the way he finds И appropriate while being conscious 
ofa better reward in the Hereafter and fear of Allah. Buc for these differences 
he should not condemn or accuse the other aor deny them [possibly of] 
sation.” ... Quran is full of such statements [favouring unity of faiths, I 
resolves differences and disputes between followers of religions, teaches them 
to co-exist with peace and unis. and calls for mutual cooperation * 


Having seated that all religions had one common theme of promoting a 
belief in the unity of God and regard for the whole of humankind as 
creation of a single Supreme Being, Ahmad-ud-Din asserted thar these 
commonly agreed principles, vital for peaceful mutual cocxistence of 
followers of different faith, were best enshrined in the Holy Quran. The 
Quran alone could serve as an arbiter of Truth acceptable for all and as a 
Panacea for an effective and judicious resolution of sectarian divisions in 
the world. Te was a substantiation of this view of the Quran which then 
ensued and ran throughout the writings of Ahmad-ud-Din in which he 
purged Islam of its ‘Arab characteristics that had reduced Islam from a 
"world religion to one with distinct local traits. and redefined the role of 

Prophet Muhammad (reun)—or for that matter all other prophet—in 
Jaen ie beliefs and practices. These two concerns, along with the 
need for а rational and more huma tation of the Quran, had to 
be simultaneously addressed because of their inextricable proximity to 
cach other. It was because, in Ahmad-ud-Din's view of world religions, an 
exultation of prophetic figures had—in the first place—led to schisms 
within che believers and an undue regard for religious practices that were 
otherwise subject to variations on the basis of regional, climatic and 
cultural differences, He identified the problem with the followers of a 
religion who, out of their immense reverence for its founding figure, 
catapulted their prophets to а stature on par with God, and pressed for 
his words and actions to be followed by all in minute details. Since every 
religion had its own peculiar figurehead, a dissent in the ranks of 
worshippers of One God became unavoidable: He argued chat it was for 
this reason cha the Quran called for belief in the true teachings of all the 
prophets and did not allow for the superiority of one over the other. 
Hence, the cssential component of declaration of faith for Ahmad-ud-Din 
was to testify that there is no god bur Allah without there being any need 
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for an addition in this expression." Abmad-ud-Din's critique of traditional 
Muslim attitude regarding Hadich and che Prophet was, thus, nor entirely 
hinged on dissociating Islam from controversial concent of Hadith 
literature, but was also derived from an impulse to de-construcr an Arab- 
centric interpretation of Islam to be replaced with one amenable to more 
universal values. 

‘With regard to the Prophet, Abmad-ud-Din further refined hic ideas 
and presented them in а more concretely theological framework as he 
again engaged himself in a written polemic with Sana ullah Amritsari in 
1929. The discussints did not debace the historicity of Hadith literature 
Sr scrutinize йз coments. The focus of the debate was whether, in the first 
place the Prophet had been sanc попе The authority to dictate religious 
practice binding for his followers. Ahmad-ud- Din initiated the debate by 
articulating an idea of limited authority of the Prophes. According to him, 
God did not want an unconditional acceptance of every word of His 
Prophet. But in cases where obedience to the Prophet was mandatory, the 
Muslims were expected to do so unreservedly. In this way all the prophe 
had a commanding authority but the “actual commanding authority’ (asal 
‘maté) rested with God alone.” In his interpretation of the term asal 
‘mata’, San lah laid down that the actual commanding authority in the 
sense of not requiring any external support or rationale, had two kinds: 
(0 actual commanding authority in itself (asat mara” bil zar and ii) 
derivable actual commanding authority (asal mana’ b1 бау}. Just as 
God's actual commanding authority did not need to be dependent on any 
reason or argument, in the same way, the Prophets authority. us а 
derivative from that of Gadis—stood in no need for any such support.” 
‘Alimad-ud-Din responded by saying that the obedience extended to the 
teachings of the Prophet did not comprise a separate entity as Revelation, 
rather they were just his legal-administrative decisions which had to be 
accepted as commanded by God. Hence the actual commandiag authority 
remains with God. This provided Sana'ullah with a reason to argue that 
їп cise he Prophet was to be obeyed as a ruler under the rubric of God 
for legal-administsative affairs, then che same could be held valid for 
obeying him as a prophet in matters of religion even outside che Quran. 
In Ahmad-ud-Din’s opinion, doing that would bring the Prophet to the 
level of infallibility and broaden the sphere of activities ia which his 
obedience would be binding, to ridiculous extremes. For example, ifthe 
method of Namaz was to be learned from the Propher, then even the way 
to shoot arrows was гө be learned through him because even that wat 
mentioned in the Quran and demonstrated by the Prophet practically 
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during his lifetime.! About revelations—both maslu and ghayr marl 
being derived from the same source, Ahmad-ud-Din said chat there were 
instances in the Prophet's life when revelations stopped and his opponents 
mocked him. The Prophet was commanded by the Quran to declare that 
һе does nor say anything oc his own account which clearly indicated that 
Revelation only applied to the Divine Scriptures and not to the Prophet's 
‘own words. For this reason neither che words of the Prophet could be 
termed as being Gods words: nor is the Quran described as Hadith.” 
Also, since legal-administrative obedience of the Prophet, as commanded 
by God, was conditioned by the circumstances in which Muslims had ser 
up фей: own state and were expanding, snilicarily especially after the 
conquest of Mecca—it could not be used as an argument for legitimizing 
unconditional surrender to the Prophets decisions and acis regarding 
religion. 


5.6. HUMANIZING THE PROPHETS 


Any attempt at mitigating the authority of rhe Prophet had also to 
correspond to the Ree of emphasing The ETIK oF Ris actions and a 
mere human understanding of che scripture, at the expense of a more 
sacred image of the Prophet as a recipient of Divine endowments and 
favours, projecced by Hadith and evento some extent—by the Quran. 
The most importane question ia this respect was whether the Quran could 
have been revealed to someone else or was the Prophet especially chosen 
and uniquely fied for this task by special faculties created in him by 
Divine grace. If the latter version was to be accepted, it made sense го 
accord то all his words and actions a similar revelatory аша, In order to 
refute such an argument, Ahmad-ud-Din firmly reiterated his belief in 
the ordinariness of the Prophet, and stated that he was devoid of any 
special and divine personal characteristic and described the revelation of 
the Quran to his heart as God's favour to him even though the Prophet 
himself did not expect to be its recipient." IF prophete were to be accorded 
special status for their roles as recipients of revelations, then similar 
attitude should be reserved for Angels who served as intermediaries 
bemween them and God.” Or, alternatively, those verses in the Quran 
which suggested a special bonding berwcen God and Prophet Muhammad 
(rs) needed о be differently interpreted. For example, the reason 
God explicitly cautioned the Muslims in the Quran not to raise their 
voices in the presence of the Prophet, was likened by Ahmad-ud-Din to 


observance of protocols and eriquerres in the presence of a president or 
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chairperson of council" In a similar vein, be explained Surah ЁЛ айай 
as referring to any angry opponent, turning red with wrath and fury bent 
upon wiping out the religion of Islam with his wealth and influence.** As 
for the descriptions of the apparently supernatural events ascribed” to 
different prophets in the Quran, Ahmad-ud-Din offered interpretations 
similar to those held out by Sayyid Ahmad Khan based on the theory of 
Naturalism. He shared Sayyid Ahmad Кал idea of God as revealed in 
cosmos and man, and reflected in the laws of Nature, i.c. the ‘Work of 
Соё. In his enumeration of these ideas, Ahmad-ud-Din stared: 


“The authority of God is supranaturl In Nature, che True Sage has arranged 
for series of causes and effects, All these caus are subjugated and obedient ro 
Him. Allah assigns casks specific 1o а cause and docs not have to come and act 
as a servant тә perform [tak]... И Gal starts accomplishing tasks on His 
own without involving the specific causes, then that would amounc to, in the 
бен place, His working as a servat and subjecting, and becoming a 
component of, the Book of Nature: and secondly the very purpose of these 
causes would be rendered useless and we would not be required af making use 
of them. If we want to go to Lahore, just sit in а locked room and pray God 
то take us ro Labore. If a son is desired, the Spirit of God can east His shadow 
co grant one. This ie to insule God and consider His cause and effect chains 
as useless and irrational." 


The system of causes and effecis thus established! rules out che possibility 
for any supernatural event taking place. Hence: 


There is no mension of the word miracle or supernatural anywhere in the 
Quran. But on many instances Allah does say that it is nor for the Practice oF 
Allah (илаш: Aflah) to be modified... Since Allah has crested everything in 
best and definite mould, there does not remain any need for change or 
abrogation in anything. Whatever che Wise God wants can be accomplished 
within the scope of the best and definite sources and rules set by Him. So 
when all thar is willed by the Lord of lords can be appropriately accomplished, 
then there does not remain any need for Him to make changes in the best and 
definite sources and mules (established by Him)... The works of earlier prophets 
and messengers are projected as coloured by the supernatural, but the people 
‘of that age ac not shown ro have been affected in the way onc could call the 
natural reaction to witnessing a supernatural event. IF the signs shown by 
Moses were supernatural then why did Pharach (and opponent) laugh at 
‘them? Why did the people of ls! have ro secretly escape from Egyp? How 
could Pharaoh dare sempe to go after them to catch them? For the people of 
rcl themselves, these signs did nor have the impact that апи golden cal 
bad on them, They were nearly on the verge of killing Aaron, And then as 
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soon ж they reached! at the other side of the river, they said: О Mases create 
For us a god as che people here have * 


‘Ahmad-ud-Din found ‘natural factors at play indifferent stories narrated 
by the Quran. In the case of Moses, as he smote his iron rod against а 
rock about which he had an intuition that it could possibly be a source 
base of a stream, water seeped our of its cracks, About the magical display 
of powers between Moses and court magicians of Pharaoh, Ahmad-ud- 
Din stretched the meanings of relevant verses too far in search of a natural 
explanation and for establishing a causal link. Accordingly, Moser rod did 
not become a serpent, [i remained a rod but with its movements it 
appeared co be moving like a snake. The reason for this movement in rod 
was sought in narural laws: In the days of Moses, Mount Sinai was an 
active volcano. This volcanic activity is testified @ by frequent earthquakes 
as reported by the Quran. When Moses became unconscious while 
conversing with God om Mount Sinai, it was because of one of the 
earthquakes. These volcanic eruptions gave rise to electric currents in the 
nearby valley. A tree in that valley with green leaves—a colour thar is 
considered to be more receptive to clectrcity—used to glow with is 
current. With Moses wandering in the valley with bare feet, he became 
more absorbent of the current and it became possible for him to use chis 
current in making the rod move when required. 

ОГ move relevance co his Muslim readership were Ahmad-ud-Dins 
views on certain supernatural episodes in the life of Propher Muhammad 
(евин) to which a passing reference had been made in the Quran, The 
most important of these incidents is that of Mi'raj or ascension to 
Heavens. In the ayat 17:1 of the Quran, there is mention of Prophet 
Muhammad (вин) being shown signs of God in а nocturnal journey. 
Ahmad-ud-Din’s exegetical comments took the supernatural element out 
of this incident by confining the occurrence of the said event within the 
bounds of areas adjoining Mecca. This meaning was arrived at by 
interpreting the term Аа used in the verse as not referring to а particular 
mosque in Jerusalem bur to any mosque at the distane end of a town. Ta 
this sense ofthe word there could nor have been a mosque with the name 
of Aqsa. The area in which Prophet Muhammad (мун) wes s 
around was, therefore, located in the outskirts of Месса at a place in the 
blissful vicinity of the sacred mosque of Месса and Arafat, The purpose 
was to show the Prophet signs of nature and instruct him in revelation. 
Had Miraj or other supernatural events associated with Prophet 
Muhammad (Pavn)—like ‘splicing up of Moon’, as Surah Al-Qamar is 
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interpreted as implying—then it could not have been possible for dhe 
Meccans to continue opposing him." I Mecc 

face of Prophet Muhammad's (Paun) supernatural powers, this coercive 
logic of miracle would have been in contradiction to the cherished idea 
of need for revelation or use of ones rational faculties, Hence, in Ahmad- 
ud-Dins concept of prophethood, it was deemed imperative that a 


prophet must he an ordinary human being so аз гө fulfil the very purpose 
“of serving TE їнї and convincing role models for che rest of humanity. 
Normal persons appointed as prophets who remained steadfast in treading 
ihe path aT Cod o WE paint cen without gering deterred or asray 
in spite of all their infizmieics and weaknesses, suggested exemplary modes 
of imitable action for all others with similar deficiencies.” A supernatural 
human being, on the other hand, could aot have inspired others to 
emulate his chair or Ме pattern, ® Such a conceptuatization of 
prophethood was in synchrony with Ahmad-id-Din’s interpretation of 
the Quran in which prophets were shown io be lacking miraculous 
anribures and emphasis was laid on the warnings issued and admonitionis 
made by God to His prophets for acts of disobedi 
"This ‘ordinariness’ of prophets was suggested by Ahmad-ud-Din as” 
indicative of their inability to offer author tative rations of the | 
revesled texts, He argued that paris of revelation could not even be 
properly comprehended by them. For this reason there did not arise 2 
possibility of an шейи and(binding interpretation expected of them) 
One obvious example is char of или сина in the Quran. These are 
certain abbreviated letters with which some chapters of the Quran begin 
with, The general view among the Muslim scholars is char God alone is 
aware of the real meaning and significance of these lerets though many 
interpretations have been offered, mostly by Sufls, In Ahmad-nd-Dinis 
Чен Proche Muhammad (os) himself vos шуыш gf the menge 
of these leners but his honesty in relaying the mewage of God Talih, 
could be seen in the fact that he delivered the whole message without 
omissions." Or, for that matter, the incident referred to in Surah Al- 
Mejadilab where a woman seeking redress of her complaint refused to 
accept Prophet Muhammad's (raus) decision which the latter had to 
revoke as a late revelation from God sided with the objections raised by 
the complainant—made it abundantly clear char Prophors judgments vel 
neither error-free nor did they have а binding authority." At best 
obalience по prophets vas limited To revelations received By them. In 
Martens other than Revelation, prophets Were Just Tike ather pious men of 
their communities wha strove to make best use of their capabilities to 


ha argue ache 


of 
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arrive at an understanding of the sacred texts revealed to them. As for 
matters pertaining to administration ard governance, they were specifically 
instructed by God to make decisions in consultation with others and even 


these were valid only ill they were revoked by a later consensus” Ahmad- 
din further added dat nor only wee Pope Muhammad’ (raum) 
legal-administrative decisions and interpretations of the Quran time- 
ا‎ it bae qe Tee de 
Form of Hadith hooks го offer credible references to his acrual practices 
But since Ahmad-ud-Din had repeatedly referred to the Quran alone 
as che source of guidance and reiterated“ theological impossibility of 
the Prophet exercising a commanding or binding stature, it was of lesser. 
significance for im to probe the haley of Haar More imporant 
то him was the so-called revelatory stats of Hadith as wai ghayr тай. 
In discussing that, the question of historicity of Hadith literature did 
figure but only as means of highlighting is inferiority in comparison to 


che Quran. This is effectively summarized in his comparison between the 


God never ever promised to preserve the Ahadith ror are they have 
Practically been Disinely protected (from fabrication). The Ahadith are 
concocted, weak and conjectural, They have not been written down by the 
Prophet of Allah or the Companions. But for Quran, God himself has 
promised to preserve it and its copies written by the Companions are cally 
found in the presene world.” 


But Ahmad-ud-Din did contest certain historical narratives to be found 
in Hadith literature which he found to be impinging upon Prophet 
Muhammad's (raun) character. The contents of such traditions, in 
Alumad-ud.Dinis opinion, served as malicious propaganda material for the 
bencfic of Islam's opponents insofar as these Ahadith effectively levelled 
allegations of moral and religious lapses serious enough to invalidare 
Prophet Muhammad's (рти) claims of prophethood and recipient of 
God's final and most perfec revelation.” Like Sayyid Ahmad Khan, he 
sessed most importance ro disputing the reports about Muhammad 
(Paun) personal life as elucidated in certain Ahadith. While, for most 
other incidents in the Prophet's life Ahmad-ud-Din could simply doubt 
the possibility of their occurrence in the first place, the same could not 
be done with regard to reports of tensions within Muhammad's (rout) 
household, as Quran too had explicitly dealt with these, In these cases, 
he gleaned historical information provided by che Quran and fitted it into 
his desirable projection of the Propher’s image as bearer of middleclass 
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‘moral values. The ‘real’ story which then appeared absolved the Prophet 
‘Saal ndulgnce with his newly weed we the cnn би codi 
with che rest of his wives.” According to Ahmad-ud-Din's version of the 
incident, the dispute started when the Prophet came to know that some 
objectionable ritual or custom had been observed in his household in his 
absence. The Prophet warned his wife thar this could be a cause for 
divorce and informed her to convey this message to his other wives in an 
appropriate manner. But she conveyed his message to the other wives in 
а manner which infuriated them. When the Prophet reprimanded her over 
this, che wife reacted and shot back that all his wives had been living in 
poverty for his sake, and they are still being threatened by divorce over a 
petty issue, The Prophet with a compassionare heart gave in to the pleas 
of his wives and swore never to divorce them, But he was reprimanded 
by God who instructed him to revoke his oath since it contradicted with 
the laws of divorce specified by God, that makes divorce an option when 
the circumstances so demand." 


5.7. How ro Orrer Namaz? 

With religious instructions from Prophet Muhammad (Paun) not worthy 
of being raken into binding consideration, nor available in an historically 
credible (orm, Ahmaé-ud-Din—like his predecessor, Машы! ‘Abdullah 
Chakealawi, with similar approach to the Prophet and Hadith—offered 
the Quran as а repository of Divine knowledge required to steer the 
believers in all their dealings. The foremost question of concern to be 
addressed in che face of the ensuing information vacuum about religious 
practices was the ritual procedure of offering Namaz. Maulwi "Abdullah 
had done so by twisting the meanings of Quranic verses to give shape to 
а new form of Namaz for which he was criticized even by Ahmad-ud-Din. 
By holding the view that definition of external form of Namar and its 
ritualistic details were uncalled for, he absolved himself from the 
responsibility of providing sanctity to existing forms of prayer or 
concocting one of his own without the aid of Hadith and Sunnat. This 
gave him the leverage to argue for Islam's capability to serve as а universal 
religion with flexibility in observance of religious rituals, and adaptability 
in forms of worship so as to ensure compatibility with regional norms and 
cultural practices of people in different and distant parts of the world. 
This he claimed to infer from the Quran which does not specify the 
procedure for offering Nama. A conspicuous absence of details regarding, 
Namaz was taken by Ahmad-ud-Din as indicative of Almighty’s prudent 
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Will in leaving the question open to the good sense of worshippers. Had 
He been inclined toward insisting on а fixed form of Nama, it could 
easily have been done in two pages of Quranic text. But neither God nor 
His prophets were seat to draw inter-religious boundaries on the basis o? 
forms of worship. This was she reason why ehe Quran mentioned 
‘monotheists and People of the Book from pre-Islamic cca ox steadfast in 
their prayers, but did not comment upon their mode of performance ог 
the changes introduced in it with the advent of Islam. This clearly proved 
that prayers offered by Christians, Jews, Ahl al-Qur'an or any other, were 
the same in essence as those offered by the Muslims, and the external form 
of these prayers did not make any difference in terms oftheir rewards for 
the worshipper: By holding this view there did not arise any need for 
Ahmad-ud-Din to search for a new form of Namaz or to find faults with 
the one already established among che Muslims. As for the timings of 
prayers and requisite state of cleanliness expected of a worshipper, Ahmad- 
ud-Din distinguished between two ‘kinds’ of Namaz. Each of them was 
meant primarily as means of remembering God and thanking the 
Almighty for all His bounties. He described the first ‘kind’ of Namaz as 
the ‘ordinary way’ of remembering God. It did not require any special 
arrangements to be made or salutations recited and could be carried out 
while performing works of daily routine or even while conversing with 
‘others, In che other ‘special form’ of prayer, however, one was required то 
avoid distraction by any other act, Another difference between the two 
forms was that the special one was time-constrained but in case of the 
ordinary prayers no such compulsion was put in place. For bork types 
of prayers there were neither fixed forms of observances nor specific verses 
for recitation. 

When it came to details of ricual purity, Ahmad-ud-Din maintained 
that humans wete instinctively uained in matters of everyday cleanliness 
and need not be instructed—especially for the prayers offered in private. 
Ie was only when they were praying in a congregation that it was 
compulsory for worshippers to maintain strict cleanliness so as not to 
offend others. 

In order to convince all monotheists and true worshippers of the Lord 
to join the Muslims in their prayers, Ahmad-ud-Din recommended a few 
adjustments: No salutations should be sent specifically to Propher 
Muhammad (roun) and his clan or familys rather, they should be sent 
generally to the Prophets of all religions and pious men as a gesture of 
tolerance and sincerity on the part of Muslims. And secondly, those who 
do not know Arabic should be allowed to offer prayer in their own 
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language instead of reciting, perhaps uncomprchendingly, a text they did 
лог understand 

One other important hindrance chat remained co be overcome before 
cajoling non-Muslim monotheists to join Muslim gatherings of worship 
was the compulsion of offering prayers in the direccion of the Holy Ka'ba. 
Ahmad-ud-Din offered religious and ‘scientific’ arguments against 
adopting it as a necessary practice, In his opinion the reason God 
commanded the believers to make their direction different from that of 
Jews, was meant to show the hellowness of Jewish practice of fixing a 
particular direction towards which one should face in worship. И was 
absurd to think dhar God reprimanded Jews for one act and then 
sanctioned the same for Muslims by fixing an alternative gila for them. 
What was meant by the Quranic verse 2:144 was nor that worshippers 
ought to turn their faces cowards the Ka'ba bur in the direction where 
Namaz was offered in che Ka'ba. In his arguments to support this stance, 
Ahmad-ud-Din stated: 


"The Ka'ba too is а mosque. If it is locked and prayer is offered outside is 
precincts without a valid reason, that would be tantamount to stripping the 
Ka'ba of их status as a mosque. The very reason for which the Sacred Mosque 
was built was char prayers should be offered inside it, И was non built for Allah 
to reside in there bur for humans [to offer prayers... Abraham must have 
been offering prayers inside ir along with the worshippers; this is why it is 
refered to as Magam-i-Ibrahim tha is, “ihe station of Abraham.” Contrary to 
that, the infidels used to worship outside the Sacred Mosque .... Itis also clear 
thar inside the Sacred Mosque, Namaz would be offered in any direction: 
“There cannot be found з direction even for the organizntion of congregational 
offering of prayers [inside che Ka'ba}. Congregational prayers would be offered 
in any one direction as mutually agreed upon or chosen by the Imam on his 


Bur he found it acceptable for Muslims to continue offering their prayers 
in the direction of the Ka'ba so as to preserve uniformity of pra 
among Muslims and to avoid unnecessary disputes.” His insistence of 
flexibility regarding the Ka'ba, Ahmad-ud-Din claimed that he was not 
weakening the bonds of solidarity among the Muslims bur was attempting. 
to increase the nurabers of Muslim community by opening its doors то 
all those who offered prayers in their own ways bur with the same 
devotion and sinceri 

In ‘scientific terms too, Ahmad ud-Din found it hardly possible for 
the worshippers to be facing the Ka'ba in complete proximity to it, more 
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so if they were living in distant corners of the world. Through his 
geographical knowledge, he made the following observacions: 


For people living in far off places ix is nosmal vo expect a one degree change 
in che real direction of the Ka'ba. For a place situated at a thousand miles 
distance fom the Ka'ba, а variation of one degree in the direction, would 
necessary lead to а 17.5 mile deviation бот the direction of the Ka'ba. 
Which direccion ofthe Ka'ba should be faced by people living on the cast and 
‘west of meridian м 180 degrees? For them, the Ka'bais located in the cast and 
west at equal distances and similar directions. Then, if, a hundred mile, wo 
hundred mile, thousand mile, тхо thousand mile, ewelve thousand mile or 
twelve and half thousand mile distance from che direction of the Ka'ba does 
not make any difference, then what harm can dhere possibly be in variation 
greater than that of twelve and half thousand miles In thar case it becomes 
Imperative tht ifthe people of a city face towards the Ka'ba in the direction 
cof west, they can likewise carn to facing che Ka'ba in the ditecion of the east. 
"The only difference being that ifm one direction the distance [from the Ka'ba] 
is cree thousand miles, from the other side ic would be approximately 
thirteen chousand miles because the circumference of the earth is approximately 
twenty-five thousand miles. And then which direction should chose people face 
that are at the part of the carth which is exactly opposite to the Ka'ba on the 
other side of che earch? For thema the Ka'ba is In the same direction. in all 
conditions 


In case there was nothing sacred about the Ka'ba as such, there did not 
remain any асо for ciecumambulation around it as is the practice among 
the Muslims for the performance of Hajj. It did nox make sense to accord 
such undue importance for a place that has little relevance for people 
outside Arabia.” Hajj is, then, interpreted by Abmad-ud- Din in radically 
revisionist terms, He described Hajj as an annual national conference of 
the Arabs which could be convened by Muslims for discussions on 
dicerent issues. It was meant to be a gathering chat brought benefit for 
the people and did not require people to indulge in needless activities like 
stoning the Satan or kissing some black stone. This occasion could be used 
to invite important and notable analyst. Since it was supposed io be a 
large gathering, the delegates were expected not to become a burden on 
the local population but то arrange for food so that по shortages occur. 
It is for chis reason chat Hajj ‘delegates’ are required to make sacrificial 
offerings of animals during the proceedings of Hajj, for slaughtering of 
animals in His name does not benefit God in any mancer”? One is 
required to be virtuous and pious throughout the proceedings. The first 
day of Hajj conference should be sanctioned for committee discussions 
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and lectures. The second day should be the day of rest when delegates are 
cransported out of the precincts of the city laiscutting and washing their 
linen, On the third day the delegates will reach the Sacred Mosque in 
Меса where funds will be collected and a report of the procecdings 
submitted.” 

Khwaja Ahmad-ud-Din Ameitsaris interpretation of the Quran belied 
thirteen centurics of Muslim scholarship on it; its exegesis; Hadith; and 
jurisprudence, But for him this stark contrast with the works and findings 
of previous scholars was justified because it upheld the supremacy of the 
Quran and the comprehensiveness and integrity of its text, and promoted 
inter-religious harmony and tolerance.” This was nor to show utter 
contempt on his part for learned scholars of yesteryears but only to point. 
ош that reliance on non-Divine sources had clouded their reasoning. 
During his lifetime, Ahmad-ud-Din’s controversial ideas had evoked 
strong reactions from religious quarters—especially by the Ulama of Ahl- 

Hadith who were spearheaded by Sanz'ullsh Amritsari. But Ahmad-ud- 
Din’s critiques of waditional Islam could nor he easily ser aside or 
summarily dismissed. Even if his works did not inspire large-scale 
following, his ideas did aid in casing the Ulamacimposed restrictions on 
debating principles of faith. His ideas questioned exaggerated reverence 
for the Prophet and tame acquiescence to his authority; and gen 
considerable academic interest leading to а fresh and more inqui 
probing of Islamic traditions by people of different religious outlooks and 


5.8. INFLUENCE оғ KHWAJA AHMAD-UD-DIN AMRITSARIS 
Tuoucur Process 

From 1920s onwards, several other scholars began contributing to the 
ongoing controversies regarding Hadith. Abul Kalam Azad (d. 1958) was 
one such figure. Ir is probable that he came in contset with the Ahma 
vid-Din while he was serving as the editor of Wakil in Amritsar. A resulting 
influence appears in his own concepts of Hadith and Islamic law which 
are far from parallel to the views held by the majority Ulama. Resuleant 
he acknowledged the rcformatory value of Hadith zegarding socio-erhical 
norms but refused co acknowledge it as a source of law. His concept of 
seabrdct-i-adsan (Unity of Religions) was also not very dissimilar to that 


Ahmed-ud-Din’s link with ‘Allama Muhammad Iqbal was, however, 
more direct and was facilitated by Ahmad-ud-Din's disciple Sufi 
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Tabbsssum (d. 1978) and Muhammad Husayn ‘Arshi Amritsari. A 
meeting was arranged berween the wo in 1925 during which a wide асау 
of topics, ranging from exegesis to metaphysics were discussed." In a letter 
that Iqbal wrote ro Tibbessum, he suggested: 


tr would be bese if he [Khwaja Ahmad-ud-Din] could pen a comprehensive 
account of Islamic Shari'ar in which matters pertaining to religious 
performances and pracices—cspecially practices—are debated on the basis of 
Quran alone, Such a hok ie badly needed these days... For а long time we 
have been hearing that Quran is a comprehensive book and the best 
propounder of its own perfection. Every single issue of Balagh Anutsar and 
Мам Hashmat "Ali Lahauris Бриса ш} Qur'an discusses thax. What is 
ed iê tha rhis perfection he practically demonstrated by proving that all 
АИ regulations pertaining to human affairs are presen in it and can 
lod from such and such verse. Moreover, rules relating to religious 
observances and affairs (especially che lancer) chat are being administered it 
other nations at che moment should he criticized in the light of Quranic 
vicwpuint to expose their absolate defectiveness,” 


Iqbal’ emphasis on Quran-only approach was complemented by his 
scepticism towards Hadith literature. He played down che role of Hadith 
аза source of law on the account of its dubious historica! basis. Nor did 
he appear to be willing to allow Hadith, Sunnat or consensus of the 
Prophet's Companions to abrogate a particular ruling of ће Quran. li 
his correspondence with Sulayman Nadawi on issues of varied theological 
dogmatic concerns, Iqbal asked him about che possibility of abrogation 
‘of Quranic injunction by the Muslim community. Nadawi answer co this 
was in che negative and relegated the authority of establishing a ruling 
contradictory to the Quran to the consensus of the Companions of the 
Prophet. The presumption being thet there n 
Hadith which served to abrogate the Quranic ruling but was nor recorded 
for some reason,” But Tbal displayed! serious reservations over this thesis 
A similar concern was expressed by another of Iqbal’ and Ahmad-ud-Din's 
contemporaries, ‘Allama Mashriqi (d. 1963) of ihe Khaksar Movement. 
Mashriqi, too, was born in Amritsar and had studied im England and 
their 
] 


it have been a тесла 


Germany Бейне organizing a semi-militant corps of volunteers 
headquarters based in Lahore. The primacy of the Quran is à cardi 
point in his religious doctrine. According to him, che (Quran was in 
need of any defective philosophy, lexicographic reference or an аем: 
or inauthentic Hadith for elaboration of its text. A iruc Muslim has io 
accept that the Quran precedes Hadith and ta consider Hadith a» 


ISLAMIC UNIVERSALISM 185 


preceding dhe Quran is аз vain as pusing die borse before ihe cart. By 
doing thar neither of the rwa would be able to move.” His views about 
zhe historicity of Hadith literature were mostly a reiteration of Goldziher's 
thesis about its compilation. Mashrigis somewhat more original 
contribution to ongoing discourse on Hadith came in a later writing in 
which he criticized Hadith as detached from its specific context. He 
opined: 


Hadith, because they were say uuerances of the Prophet separated from the 
contest and the atmosphere of the conversion, and did not even sometime 
mention the status of the man to whom the conversation of the Prophet wes 
addressed, created a tremendous confusion in the original teaching of the 
Quran, and Islam became even ten times more sectarian in its teaching 
aspect.” 


Such a deviation from Divine commandments towards the human agency 
of the Prophet was attributed by him to material decay of Muslims and 
sapping of their vigour for action. fo rectify this situation, Mashriqi’ 
Quran-centriz approach was meant to revitalize Muslim energies and 
translace them into political action for pursuit of worldly gains, He 
considered such an achievement а more significant component of faith 
than the drudgery of spiritless observance of prayer rituals. For this 
approach he was derided by che Лата“ but he remained convinced that 
people of the West were truly deserving of God's Caliphate on earth and 
preferred candidates for salvation by the Almighty." On his part, he rook 
the Ulama to task for their obscurantist beliefs; lack of progressive 
outlook; and their teachings as being contrary to che egalitarian spirit of 
blam. 

Similar views regarding the content and validity of Hadith literature 
were being expressed by other Western educated Muslim scholars. Mumtaz 
Ali, editor of an Urdu magazine Jehzik-i-Niswan for women, rcemphasived 
Sayyid Ahmad Khan's suggestions of contentanalysis of craditians rather 
than relying on transmission chains for authentication of a Hadith." 

уа» Fatchpuri, а noted writer and editor of the Urdu journal Nigar 
‘Contributed a series of articles in his journal about ‘objectionable’ Ahadith 
that permitted the captusing of slaves; possessing concubines: and killing 
apostates. He also subjected to criticism the prevalent form of Namaz as 
being an accretion to what had originally been stipulated by the Quran 
in terms of number of prayers and other related aspects." Having 
discarded Hadich, Niyaz Fatchpuri later went to the extent of declaring 
the Quran as being the word of Mul 
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this purpose, he presented а list of questions to Muslim scholars an- 
academics in which he outlined his case against Quran’: Divinity. Ths 
Ummat-i-Muslima, as а claimant of upholding Quranic excellence as < 
Divine text, invited responses from scholars all aver South Asia, The essay 
зо collected were then published in a special issue of АЕ Rayon. 

Equally surprising was the criricism of Sahih Bukhari by a radhe: 
conservative saint-scholar Khwaja Hasan Nizami. He accused Bukhari o: 
being under the influence of government authorities for the reason that 
he did not take any traditions fiom ЯЙ al-Bayt (Household of the 
Prophet) even though he did cite traditichs from those involved in killing 
Husayn— the beloved grandson of Prophet Muhammad (Peun). 

Among the scholars who were not professedly linked with Umm 
Muslima, Muhibbul Haq (d. 1954) came closest to sharing Ahmad: 
Din’ views on certain aspects of beliefs and practices. He, too, did not 
give much importance to the rituals of Namaz. In his presumprion, the 
Prophet had continued che practice of the People of Book, albeit with 
some modifications. He argued that if Prophet Muhammad's (элон 
mode of worship was radically different from that of Abt al-Kitab (the 
People of che Book) then he could not possibly have led prayers of all the 
prophets during his heavenly journey as is reported in certain traditions.“ 
Still, he did not discard Hadith altogether nor was completely dismissive 
of Prophets authority But he did call for a criterion for Hadith 
authentication which was stringent enough to give way го che Quran as 
the only arbiter between truth and falsehood. For him, the notion of 
‘rationality’, too, was unworthy of dependence because of its conditioning 
Fom the environment, family background, and theological indin: 
of the scholar” 


Hence, it appears that by 1920s sporadic dissenting voices with regard 
to the Isnad paradigm in general, and Hadith in particular, had begun to 
be raised by boh Western educated and more traditionally trained 
scholars who had no outward association with Ummat-i-Muslima, or any 
other АМ al-Qur'an group for that matter. What helped to promote these 
ideas even further was the regular publication of Balagh which served as 
a platform to broadcast Ahmad-ud-Dinis views and counter the polemics 
of rivals. The journal also promoted links with other scholars who 
advocated a similar approach regardless of whether their ideas tallied or 
differed with those of Ahmad-ud-Din. Not all of them were based in 
Punjab. Muhibbul Haq, Aslam Jayrajpusi, Jafar Shah Phulwarwi 
Tamanna ‘Imadi and Sayyid Maqbul Ahmad were based in different parts 
of North India and shared some of Khwaja Ahmad-ud-Din Amritsarís 
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deas on Hadith even though they were not necessarily inspired by him. 
They did, however, contribute articles to Balagh and attended gatherings 
arranged by the Ummat-i-Muslima it 


5.9. ASLAM Javrasrurt (1881-1955) AND THE IDEA OF 
SuNNAT-I-MUTWATIR. 


One of the contemporaries of Abdullah Chakralawi and Khwaja Ahmad- 
ud-Din Amritsari was Aslam Jayraipuri-— Professor of History and Isla 

Studies at Jamia Millia in Delhi and son of a notable Ahl-i-Hadith scholar 
Salamat Ullah Jayrajpuri (d. 1904), Aslam Jayrajpuri provided a synthesis 
of the Hadithesceptical theories and Quran-only approaches propounded 
by his like-minded scholars zo further the discourse on the questioning of 
Hadith literature, long with the other aspects of Isnad 
relacive positioning о! 


Tn his numerous writings. Aslam Jayrajpuri has dwelled upon the statur 
and history of Hadith in detail. Asa historian of Islamic history, he was 
better trained and informed to write extensively abour the history of 
Hadith literature, the socio-political context during the initial centuries 
of Islam and other relevant details. In his works he discredited the existing 
corpus of Hadith on many counts. He argued that the instructions given 
by Prophet Muhammad (Pun) himself against the compilation of his 
sayings were very clear and were only exceptionally deviaced from. He 
admitted the leacning and circulation of Ahadith at a limited level during 
the Prophets lifetime but discegarded the historicity of exaggerated 
accounts about Companions like Abu Huraira—the reporting authority 
for thousands of Ahadith—who has variously been described as keeping 
the constant company of the Prophet to learn and record all that the 
Prophet had to offer. 1n the presence of clear instructions of the Prophet. 
against the recording of his words and absence of ‘professional’ keepers of 
Hadith récords—unlike that for the Quran who were supervised by the 
Prophet himself-—it was no wonder for Jayrajpuri that the earliest 
compilation of Ahadith, Muwarza, was compiled during the second 
century of Islam while the rest came out as late as the third century" 
What gave an impetus to this trend was the replacement of ‘truly Islamic 
central authority’ by the autocratic forces of Umayyads and later Abbasids. 
In the absence of an agreed upon religious authority, which previously 
was existing during the reign of ihe Rightly Guided Caliphs, it was left 


to individual scholars to find solutions to newly emerging problems in 
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the light of their personal judgments. These, in turm, gradually came t 
be derived on the authority of same Hadith." Hence, in order to establic- 
she genuineness of ones religious decree, it became useful, and late: 
imperative, to elevate the status of Hadith to that of the Quran and base 
judgments and arguments on the basis of the authenticity of a Hadiri 
cited. 

More important than a professionally drafted “АМ al-Qur'an version 
of the history of Hadith, Aslam Jayrajpuri’s original contribution lies ir. 
‘coming closer to offering а more convincing solution to the dilemma о: 
filling the ‘information vacuum resulting from the complete disregard fo 
Hadith literature and an absolute severance with past authorities. This he 
has done by playing upon the existing distinction between Hadith and 
Sunnar, Instead of discarding the Hadith altogether, Jayrajpuri ascribed 
то it an important historical value but litde religious merit whatsoever 
Despite the late origins of the Hadith fiteracure and its abundance of 
fabricated material, be regarded it as an important source forthe hisiors 
of that period, and as а histories! document to which the historians rool 
of analysis could be applied co sift che authentic from the fabricated. The 
information thus secured could be as reliable а source of history as ang 
other work (or even slightly mors) of history and Sirat (biography of che 
Prophet). Jayrajpuri hastened to add thar а religiously binding source 
however, was required to have а definite source of origin and absolute 
authenticity in its transmission. It was through this route that Jayrajpuri 
arrived at expressing his belief in the Quran as the only source worthy of 
offering authentic religious authority and a test embodying all the canons 
of faith, such as belief in the unity of Allah: finality of the prophechood: 
the Day of Judgment and so on, He shared the common point held 
among all the Ahl al-Qur'an—albeit with varying degrees of interprecations 
and additional qualifying statements and arguments—that no essential 
component of the belief system of Islam had been left our from che 
Quran. As long as one believed in the basics outlined by the Quran and 
only sceptically questioned the ones elaborated in Ahadith, he did nothing 
wrong that could be condemned as renunciation of Islam. Similar views 
were expressed by Sulayman Nadawi—another of Aslam Jayrajpuri's 
contemporaties—desplte the fact thar he professed a more traditional and 
conservative understanding of the tole and status of the Prophet. He 
remarked 


A large component of Hadith literature deals with historical aspects, which is 
the details, biographies and incidents relating to the Prophet and the 
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Companions. Obviously chese are not disputable items. They are as much pare 
f history as any other historical narrative might be. The only difference is shat 
this particular history is more authentic and credible tham any other historical 
narrative in the world... The other portion deals with the morals and the 
‘commandments in which are to be found instructions that are wise and 
rational, For example [it emphasizes] a dislike for falsehood, praise for justices 
vinme of knowledge etc. These are things which find approval noc just kom 
‘the Quran but from the human nature iself. Are these worthy of rejection? 

- [But] A belief is based on faith which can be decived from only one thing 
and thas is Revelation and its continui Therefore the basis far beliefs are she 
Quran and the continuous traditions. Obviously the continuous traditions are 
non-existent or are not more than a handful. In these conditions, Ahadith 
cannot be described as sources of Belief 


Bur with regard to practices, Aslam Jayrajpuri did not endorse che rigid 
Quran-based ritualization insisted upon by Maulwi ‘Abdullah and the 
ing of new Islamic modes of worship allowed 
by Ahmad-ud-Din, This is because he brings into play the concept of 
Sunnat-i-Mutwatir and its distinctness from the Hadith. While Jayraipuri 
considered the bulk of the Ahadith as singularly reported and hence unfit 
co meet the criteria, as outlined above, for a source to have binding 
religious authority—he defined Sunnari-Mutwatir as a tradition ог 
Sunnat of the Prophet that had been in practice by such а large segment 
of the population over а long period of time thar it could not qualify to 
be untrue.” By this account it became possible for him wo avoid answering 
the vicky question, always posed as the first line of argument by the 
proponents of Hadith to their opponents, of determining the details of 
Namaz from the Quran alone or without the use of Hadith sources. His 
reliance on Sunnati-Murwatir served for him the twin purposes of 
accepting the present modes of Islamic worships without simultaneously 
validating it on the basis of Ahadith. 

However, Aslam Jayrajpuris argument could not avoid an implicit 
recognition of the right of the Prophet to determine the mode of worship 
and other Islamic ritual observances,” This, in turn, implied that the 
Prophet must have done so on the basis of some alternative form of 
revelation that has not been recorded in the Quran—the wahi ghayr 
maslu. But Jayrajpusi regarded the concept of a revelation outside the pale 
of the Quranic text as а later day construct and an irrational approach." 
In rebutting the arguments and revising the meanings of certain Quranic 
terms that were used by those who believed in the Prophets authority and 
in the revelatory status of his words and actions, Aslam Јаутајри came 


shistorieal-autonomise sh 
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doser to sharing the exegetical findings of Maulwi ‘Abdullah Chakralan 
and Khwaja Abmad-ud-Din Amritsar, In verses about the revelation c 
the Quran where the term Kitab is coupled with another term Hina 
Jaytajpuri describes the latter as another word for the Quran and refuse: 
то accept it as an oblique reference to Sunnat or май ghayr тайы. Th: 
verses calling upon the believers co follow the footsteps of the Prophe: 
were understood by him— in consonance with the explanation offered b: 


Ahmad-ud-Din—as on injunction to obey the Prophet in politico- 
administrative measures as the head of The state.” His own addition 1 
“TRB interpretation Was an elaboration of the concept of a central Islamic 
authority. According vo him, the Prophet had two duties to perform anc 
toles to accomplish, one concerned his prophetic functions whereby he 
was to faithfully relay the message of God as His last messenger. In thas 
there was to be a complete obedience to the Prophet. The second part o 
his role as the Prophet was to organize a community supported with = 
fco-administrative set-up in accordance with the guidelines divine! 
laid down in the Quran. Here the Prophet headed the central Islamic 
authority and, in chis capacity issued administrative orders; settled judicia 
disputes; and performed various other tasks relevant to the execudon o: 
an efficient administration. Te was in his capacity as the head of the Islamic 
state that he was to be followed by the believers in all sincerity anc 
obedience as commanded by the Quran. Hence the call for obedience wat 
not Prophet-specific rather it was for the institution of Islamic stare anc 
the office of its head. As long as Prophet Muhammad (muni) was alis: 
and led che Islamic state, obedience to him equalled obedience to Allah 
After his death, the mantle passed on to the caliphs. Since then co the 
present and all successive ages. Muslims are commanded—in the light of 
Quranic verses—to be obedient co the workings of а ‘true Islami: 
Aslam Jayrajpuris concept of Hadith as а source of history and the 
justification for the continuation of the present modes of worship on the 
basis of Sunnat-i-Mutwatir, is an admission cf che nom-accepiability and 
unfeasibility of attempted, absolute exclusion of the Prophet's figure from: 
the prevalent practices of the Muslims and abandonment of a viable link 
to the Muslim past in the form of Hadith. His admission opened ch: 
discourse on the status of Hadith and the relative positioning of the 
Prophers authority and the Quran to those among the craditionally 
tained Ulama with serious reservations about Hadith bur who did no 
want to go to the extremes af suggesting revocation of all Hadid or 
Suanar-based practices and force a Quranic derivation instead. The twe 
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most important figures who inadvertently benefited from Aslam 
Jayrajpuri's widening of the discourse, were Ja'far Shah Phulwarwi and 
Tamanna шаб. 

Jafar Shah Phulwarwi (1902-82), а scion of a learned family of 
Muslim scholars and mystics from Bihar—resolved the inherent 
contradiction in Aslam Jayrajpuris ‘theory’ of endorsing the prevalent 
Islamic practices and rituals without recognizing that the Prophet was 
divinely inspired in instructing them in the first place. For that purpose 
Ja'far Shah dlaborated upon, both, che concept of prophetic roles and 
revelation.” He called for a more clear understanding of differentiation 
between che Prophet's role as a source of guidance in accordance with the 
зоте form of Way, and hence liable to a binding adherence on the part 
of the believers, and his actions as a human being which do not serve as 
а precedence whose denunciation leads to excommunication. In this 
regard he denounced the extremities of ascribing an ‘all-divine’ or ‘all 
non-divine starus ro the actions of Prophet Muhammad (vat) and the 
precedents set by him in the form of ritual observances; legal norms; and 
interpretations of Quranic text. In refutation of фе former type of 
approach towards the Prophet, Ja'far Shah said: 


Some people агуле that a Prophet is а Prophet at Ш dimes and so none af his 
‘words lay outside his capacity as a Prophet. And then they give the example 
of a Supreme Court Judge that he remains а Judge all ihe twenty four hours 
‘of the day and can hold a session anywhere he likes. This is true that» Prophet 
is ac all cies а Prophet but noc ill his conduct is always in the eapacity afa 
Prophet. Whar a Judge says in the house or marker or club does nor at all have 
the same postion as that of a decision in the session of the court, To be a 
Prophet only implies that the designation. of Propher-hood remains with him 
all the time. lt does not ас all mean that whatever a Prophet says is im his 
capacity of фе Prophet or that he does nor tlk of anything, that is un 
revealed." 


Ar the same cime Ja'far Shak enlarged the scope for prophetic authority 
by challenging che notion that obedience to the Prophet was limited to 
what he relayed as pact of the Quran. For thar, Ja'far Shah maintained 
that the Prophet may not have been guided by the Divine in all his words 
and actions but it could пог be denied thar in performance of some of 
his duties he did receive а parallel stream of guidance which lay strictly 
outside the pale of the Quran bur yer it was as binding for the Muslims 
as the Quran itself.” Ic is chis latter part of the argument that he has added 
to an otherwise mostly Jayrajpuri version of distinction between prophetic 
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and non-prophetic roles of Prophet Мы 
Shah accepted the possibility of а parallel source uf Divine guidance ans 
шере fo dadana na E coo Ce TOR Аа 
he, at the same time, served to mitigate the extent of this non-Quranic 
source and Propher’s authority, This non-Quranic source was describes 
by Jafar Shah as а form of intuition which can be and has beer 
experienced by numerous mystics, scholars and normal individuals 
Intuicion was neither exclusively endowed to she Prophet nor did ir touch 
upon а large partion of Ahadith. ® Hence, the ritual practices establishes 
by the Prophet came to acquire a revelatory tinge, while the non-rin 
aspects of his precedents ended up as neither part of revelation nor a 
intuition, but rather an exercise of the Prophets own judgment as an 
individual within specific temporal constraints and socio-cultural 
framework. 

V Ja'far Shah Phulwarwi perfeceed Aslam Jayrajpur’s concept of Sunnat 
by associating it only tangentially with Divine influence, it was Tamanna 
“madi (1888-1972), another scholar from a tradicional Ulama family of 
Bihar, who furthered jayrajpuri's thesis on Hadith as a source of histor 
of Islam and its beliefs. In doing that he was guided by his own erudition 
in the scholarship of imad criticism—an ability unique to him alone 
among all the scholars of Ahi al-Qur'an—and recourse to traditional 
methodology of traditionis in his rejection of same importane Ahadith 
or placing of a stringent criterion for the acceptance of the rest. Like 
Aslam Jayrajpuri, he did not set our to achieve the goal of absolute 
rejection of Hadith, but merely auempred to bring it under he influence 
of the Quran and regarded them as being only selectively useful as а source 
of guidance in matters of religion. 

‘Accordingly, Tamanna “Imadi oucwardly upholds Hadith licerarure 
while adopting an extremely sceptical view ofits historicity and subscril 
to it a rigorous criterion for scrutiny cha effectively reduces ics Mises 
and narrows its scope. This can be seen in his rather conspiratorial view 
of the compilacion of Hadith literature. "Imadi believed that large-scale 
fabrication of Hadith and popularizing of religious doctrines based on 
such false reports, was a conspiracy hatched by Iranians incensed by their 
defeat at the hands of Arabs whom they regarded as culturally and racially 
inferior. Once they were overrun by Arabs and realized the longevity of 
this occupation, a strategy was adopted by them vo wesken the strength 
of Arabs by undermining their religion. Hundreds of men were picked 
from cities and towns of Iran and sent to Arabia where they embraced 
Îslam in the presence of Caliph ‘Umar and were deputed with senior 
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Companions like Abu Huraira for instructions in their new faith. They 
soon came to regard ‘Umar as the major impediment to their mission of 
driving a wedge in the religious beliefs of Muslims. "Umar was finally 
assassinated by an Iranian named Abu Lulu Firo. As they had firmly 
established their roots among the Muslims, these hypocrites spread to 
different parts of the Muslim empire away from Medina where they had 
à better chance of polluting the minds of the newly converted Muslims. 
In this way they began to sow seeds of dissent among the Muslims by 
posing as supporters of Ali whom they projected as the rightful heir of 
the Prophet, Their efforts bore fruit when a civil war broke our alter the 
assassination of Caliph ‘Usman, and as the events unfolded, it Finally 
culminated in the martyrdom of Husayn. But these Persian conspirators 
realized that civil war alone would noc weaken che Muslims so chey began 
their planning to deprive the Muslims of the source of their vital energy; 
ie. the Quran. But that was a difficult task since the Quran had already 
been well preserved in the hears of its adherens and also in written form. 
The only alternative was to come up with a parallel source which could 
dwarf the importance of the Quran in matters of religious practice and. 
belief In their efforts to promote sympathy for Ali and his progeny, these 
Iranians had concocted hundreds of Ahadith, finding them favourable to 
their mission of dividing the Muslims along sectarian fines. Hence from 
the martyrdom of Husayn onwards, these Iranians planned co spread false 
Hadith on a mass scale. This trend became зо widely popular that even 
sincere scholars succumbed to i." Yet, at che same time, "lmadi 
maintained the view that 


All said, 1 do not regard the voluminous corpus of Hadith as irrelevant: Г regard 
їс as much more acceptable than the substandard research and Sindings of 
Encyclopaedia Britannica about Islam. I find these traditions as more 
‘ruseworthy and historical accounts, This is way 1 find it necessary that for a 
ber comprehension of religion, study of this material should be undertaken- 
But Lalo believe thas these tradicions cannot provide an exact history of faith 
чї and unless they are subjected to canons of contem-analysis and Quran 
in accepted as the arbiter to decide on thelr credibility and authenticity: “ 


A genuine Hadith sorted out by ‘Imadi on the basis of some criterion, 
зай, did sot have, foe him, the authority го modify Quranic regulations 
or establish a parallel auchority of its own, At best it served to substantiate 
what had already been stated in the Quran." He did acknowledge the 
Prophet's role in promulgating and specifying religious practices but did 
not look up to Hadith as а credible referential work for such precedents 
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set by him, According to ‘Imad, far from providing guidance as so the 
ways of the Prophet regarding prayer and worship, Hadith had, in effec, 
served vo deprive the Muslims of the Prophet’ instructions to his followers 
regarding prayers, the manner in which they had continued after the 
Prophets death and during the times of тше of his Rightly Guided 
Caliphs and pious Companions." In relying on Sunnat-i-Murwatir or 
continuous practice as a more reliable source worthy of imitation, “Imadi 
was guided hy Aslam Jayrajpusi’s and—to some extent—Mitza Ghulam 
Ahmad; ideas. 

What further reinforced the centrality of the Quran in ‘Imad 
conceptualization of Islamic sources of guidance was his thorough critique 
of chose Ahadith which undermined che significance of the Quran, Unlike 
other criti of Hadith whose objections to Hadith were limited to an 
analysis of its contents, Imadi was erudite enough to thoroughly critique 
traditions on the basis of their presumably credible chains of 
transmission as well. His most revealing ‘discovery’ in dma related 
criticism of Hadith indicted Shahab Zuhri who is generally considered 
as the first Muhaddith to have started collecting traditions under rubrics 
from the Umayyad Caliph “Umar bin ‘Abdul ‘Aziz—as a Shi'a aiding the 
hypocrites mission’ of maligning the teachings of Ilan and causing rifts 
among its followers." Zubris foremost achievement in this project was 
described by Imadi as a projection of traditions abour the Quran which 
treated doubes abour the imtegricy of its text. The reasons for which 
traditions were fabricated 10 analyze the historical background of the 
Quranic text later was co serve the purpose of those who were being 
criticized for giving due consideration ro oral records of the Prophet's 
sayings. The oral character of Quranic record was then used to cast 
aspersions on the very nature of the Quranic text as well. No less than 
138 contradictions in the present Quranic rext were recorded by ‘Abdullah 
b. Мааа, This demores the Quran co the level of other divinely 
inspired scriptures which are alleged by Muslim critics to have been 
tampered over а period of time, Hence it was of vical significance for 
“Imadi to insist on the compilation of the Quran during the lifetime of 
Proper." 

After condemning Zuhri as being a Shi'a on the basis of rijal criti 
Imadi scrutinized the narrative—which had been reported by Zuhri 
slone—abour the compilation of the Quran, He furnished evidence from 
selected Hadith to prove that it was the practice of the Prophet to dictate 
the Quranic verses то his Companions presenc on the occasion of 
revelation. The verses were not only memorized by chem but also noted 
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down on thin parchments made up of deerskin. In this manner the whole 
of the Quran was written and preserved during the lifetime of Prophet 
Muhammad (Pati), and the revelation that "God has completed its 
religion’ was а clear indication that the process of revelation kad been 
completed during his lifetime. According to Imadi, this last message must 
Aave been revealed at least one-and-a-half years before che Prophet's death 
and пос a few mouths prior to his demise as is generally believed." There 
are also traditions to the effect har che Prophet instructed his Companions 
то recite the whole text of the Quran and he made corrections, In one of 
che Ahadith, the Prophet is reported хо have advised his Companions not 
то carry the Quran during journeys lest ir falls in the hands of the 
enemies, If the Quran had not been compiled in a book form during the 
Тора Шаш, dus i was ida ony carta palag on hele 
journeys and which the Prophet asked them not to сату with them?” 
The book so compiled was hence kept in а box tid to one of the pillars 
of the mosques in Medina. Laer, as а safety precaution againse die 
conspiracies hatched by die hypocrites, the collection was passed on to 
Hafza who was the most educated of all the wives of the Prophet." These 
historical details were used by "Imadi wo deconstruct the sradicional 
account which described the undertaking of the Quran's compilation as 
a knee-jerk rection vo the killing of scores of memorizers of Quran during 
the battle of Yamama in ap 632. 

The compilation of the Quranic texe during the cime of Muhammad 
treun) necessarily precluded che possibility of any abrogated verses from 
becoming a part of the final version of the Book. This implied not only 
a theological but also а historical impossibility of abrogation of any ruling 
of the Quran by Hadich. 

“Towards the later years of his life, however, Tamanna "adi had drifted 
more favourably toward Hadith as could be seen in some of his writings 
against Ghulam Ahmad Parwea and the Balagh-n!-Quran published 
around early 1970s." But even then he never came close to sharing an 
uncritical belief in the authenticity of Hadith literature like the majority 
of the religious scholars. 


5.10. EMERGENCE оғ New TreNps IN HADITH Cxrnicism 
AMONG THE ULAMA 

The engagement of proponents and deniers of Hadith in theologica! 
disputations had gained an increasing momentum during the 1930s with 
the coming into prominence of such Ahl al-Qur'an figures as Aslam 
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Jayrajpuri and later Tamanna "Imadi and Ghulam Ahmad Parwez among 
many others. Now that Aslam Jayrajpuri had consciously tried to offer a 
middle ground. between she apparently irreconcilable extremes of a 
Quran-bascd rigidity or laxity in matters of ritual observances as stipulated 
by Maulwi Abdullah Chakralawi and Khwaja Ahmad-ud-Din Amritsari 
respectively, the Ahl al-Qur'an could afford, to at least claim, to be arguing, 
from a discursive space within the larger Islamic tradition, ‘The writings 
of the Ahl al-Qur'an scholars, each with degrees of variance from one 
another, became more effective with the use of traditional canons of 
Hadith criticism and the acceptance of the possibility of фе Prophets 
authority in establishing religious practices among the Muslims and his 
reception of non-Quranic sources of revelation. As they increased the 
chances of the acceptability of their varied doctrines by no longer insisting 
on the scrapping of every non-Qurabic aspect of religion and accepting a 
more active role for rhe Prophet in the shaping up of religious edicts and 
practices, the challenge for their rival Ulama was 1w0-pronged: thoy had 
о make efforts 10 stem the tide of rising scepticism among various 
sections of Muslim intelligentsia and force a re-evaluation of many of theie 
own stated views on Hadith, 

In meeting che later past of this challenge, most of che Ulama adopted. 
the Strategy of carrying on their reverence for Hadith while in principle 
agreeing to the possibility of revision of Hadith literature. They wanted 
to give the impression that a degree of scepticism regarding Hadith had 
been in existence in the days of the Prophet himself, and chis was the 
reason why utmost care was taken by she Companions and those 


generations of scholars who followed them to make sure har anything 
reported and established among the Muslims as a precedent or practice 
оп the behalf of the Prophet was absolutely authenticated. The serariny 
ощ on che basis of nad as well as raya and bence it would 
be xi to exert as most Ahl al-Qur'an critics of Hadith were 
claiming, thac there remains a large scope for the seruciny of Hadith on 
the basis of derayet, While in principle it was sill possible ко doubt the 
authenticity of a particular Hadith by someone as learned as the classica 
aitionists ol yesteryears, for all practical purposes such an endeavour 
жаз eummidercd undesiahle for the kar of opening up unnecessary debates 


among che Muslims on perty issues. Bur the question of the Prophets 
authority to offer the only interpretation of the Quran and give practical 
shape vo what has been abstractly touched upon in the Quran was, for 
the Ulama, ап article of faith and а settled question for which chey did 


пот allow any space even for a rheurerical reconsideration. The study of 
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ne emergence of new trends among the Ulama had to focus on what was 

seing demanded by the Ahl-al-Qur'an for the re-evaluation of Hadith 
steracure and the extent to which the Ulama went in adopting it as the 
means of countering the position taken by their rivals. 

A look at the changes in the stance of some conservative Ulama with 
«gard to Hadith reveal that among the more established Muslim ‘sects 
ot Ahl-i-Hadith, Deoband and Barelwi, there was no collective or 
nsticational reckoning of the needs for a revision. Even at an individual 
evel no significant scholar seems to have been touched by the idea for a 
questioning of Hadith literature, Maulana ‘Ubayd Ullah Sindhi, a notable 
scholar of Deoband known less for his religious writings and more for 
abortive attemprs at organizing an anti-Brirish force from Afghanistan 
during the First World War, was an exception in this regard. He expressed 
nis concerns about the contents of Bukhari and declared it unsuitable 
Jiterature for any newly converted European Muslim, In imitation of Shah 
Wali Ullah, ‘Ubayd Ullah Sindhi, too, preferred Munatta’ over Sahih 
Bukhari Other than him, those who came to suggest additions to the 
traditional methodologies regarding Hadith and rules pertaining to 
derivation of religious edicts from it, did not avowedl express affiliation 
with any particular sect and could loosely be described as Hanafis 
although in due course of rime their followers came to acquire epithets 
afer diei ideologues or che organizations that they had set up. 

The most prominent example of a conservative, staunchly anti-Abl 
al-Qur'an scholar advocating a refreshing look at the corpus of Hadith 
(етае in the light of revised criteria for scrutiny is that of Abul ‘Ala 
Maududi—the founder of the Jama'ar-i-Islami. Maududi found fault with 
she extreme positions taken by both the proponents and deniers of 
Hadith, He attempted to establish a middle-ground (mavlaleinaytadal) 
beween che extremities of complete disregard or trust in the absolute 
fabrication or authenticiry of Ahadith, According to him the proponents 
of Hadith exaggerated the services and the virtues of the eradirionists — 
who, despite all their invaluable contributions in the field of preservation 
and criticism of Hadith, were still humans—wo the extent of claiming that 
the satus of every single Hadith in terms of its authenticity and suitability 
as a binding source of religious guidance had accurately been determined 
by them to which no further additions were required. While Maududi 
100 extolled the services rendered by the traditioniscs, he did not rule out 
the possibility of lapses in their works." Unlike his other contemporaries 
and like-minded scholars, he did not simply accept the theoretical 
possibility of re-scrutiny of Hadith collections bur also pointed ош some 
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of heit lacunae and suggested ways by which they could be plugged. He 
favoured the idea of relying more on the principle of danspar аз a tool fo: 
ascertaining the validity of Hadith by scholars well-versed in all branches 
of Islamic knowledge system, but most importantly in Hadith and Fiqh. 
He thought that such a scholar would not only be conversant with the 
requirements for an authentic relaying of a tradition but would also be 
able to apply his specialized knowledge of Islamic jurisprudence to 
determine the way in which the content of a Hadith could be understood 
and derive from it possible doctrinal injunctions, legal principles and 
ritual details. In this regard the figure of Abu Hanifa as à traditionis 
Jurisprudent served for him—as it did for Shibli Nu'mani—the ideal 
prototype. 

As already discussed, Abu Hanifa is reported to have relied on less 
reliable traditions in che presence of more authentic ones because he was 
able to assess the merits of the material available to him in the capacities 
of both a jurist and a traditionis. Maududi himself cited some 
Ahadith!™ which had been recorded in authencic Hadith collections bur 
which were found by him to be absolute fabrications or, at least 
misunderstood because of sraditionist’s failure to apply darayar- 
jurisprudential methods of scrutiny. What incensed the proponents of 
Hadith most was his suggestion that a scholar who had acquired an ability 
to ‘read the mind of the Propher (Mizaj Shumas-t-Rasul) should have an 
extensive authority in deciding upon the merit of such Ahadith on the 
basis of aniyat. He likened dhe Miraj Shanas-i-Rurul to an experienced 
jeweller who could differentiate benwcen a jewel and the stone, He had 
to be a scholar who 


has deeply studied most of Hadith literature to develop an insight for 
evaluating Ahadith. With continuous study and expertise, a person can acquire 
an ability to be a Мај ShanasicRwl as che true spirit of Islam gets 
entrenched in his heart and intellect, And then, with a glance, he can make 
‘out whether а particular Hadith is ia bct ehe satement ofthe Prophet ox nori 
Or gould bë have acted in a particular way or nod * 


‘Although, conceptually, Maududi opened up Hadith Iirerarare o exiticism 
оп an apparently vaguely conceived idea bur in his own writings he 
appeared to be very selective in dismissing traditions on these counts 
Except for a very few traditions, Maududi did not dispute the status and 
contents of the rest of Sahih Bukhari.” Аро, he tied co offer explanations 
for certain ‘objectionable’ traditions—instead of discarding them on 
Бату basis—which were taken by many among modern-day Muslims 
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as a source of embarrassment and used by the deniers of Hadith for the 
projection of their docrrines. One such tradition that he defended was 
about Prophet Muhammad’ (волн) wife A'isha demonstrating the way 
the Propher took his bath. Maududi came to the defence of this tradition 
by arguing that the witnesses of this act were no strangers to ‘Aisha and 
were her close blood relations (mebram). Secondly, a screen was put 
between her and the observers. The objection that the screen must have 
been a latticed one to allow the observer to nove the details was set aside 
by Maududi on the ground thar the purpose of Wisha was to show 
whether a bath could be taken by using 2 limited amount of water or 
not." In the same vein he defended the disclosure of private details of 
the Prophets life on the ground that ir had ro be done for the benefit and 
guidance of Muslim women, 

То Maududi' floating of the idea for the review of Hadith literature, 
it can be seen that his prescribed principles for Hadith criticism do not 
‘extend beyond an inclination for application of глаза principles by a 
scholar with expertise in matters of Hadith and Jurisprudence. He docs 
пос have objections to the Isnad-based criteri for Hadith criticism and 
toes а strictly traditional line of argument in its defence against the 
revisionist notions offered by the Ahl al-Qur'an. This is clearly seen in his 
acceptance of single reports as a valid source for religious beliefs and 
practices." Ie tacitly implies that he does not yield to arguments favouring 
the Quran as the only source of religious guidance qualified to enjoin 
fundamental beliefs of Islam simply because it alone has been preserved 
in an unadulterated form and relayed with continuously linked, and 
multiple chains of transmission. For him a single report can be as much 
а source of some essential component of faith as а widely reported one. 
By this logic he rebutted the argument of the likes of Aslam Tayrajpuri 
who justified che prevalent modes of religious practices on che basis of 
Sunnat-i-Mutwatir. One of Maududi’s reasons for giving the Ahadith— 
mostly single reports—an importance similar, if not greater. to that of 
Sunnaz-i Murvatir in the moulding of Muslim practices was to stress a 
point on shese practices as being textually supported unlike dhar of ойе 
religions.” 

The second important argument—regarding the categorization of 
Prophet Muhammad's (Paun) actions as ‘Prophetic’ and ‘Human’ — 
employed by Aslam Jayrajpuri co gain legitimacy for Ahl al-Qur'ans 
dogmatic position on the role and duties of the Prophet, was also taken 
up by Maududi. He did nor admit to the possibility of demarcating a line 
between Muhammad bin ‘Abdullah and Muhammad the Prophet of Allah 
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for that distinction had not been made im the Quran. Thus all che 
Prophet's words and actions were ro be raken as divinely guided and 
sanctioned, and an extension of his Prophetic mission. Even in his 
personal choices for food and clothing, the Prophet's preferences were in 
accordance with the dictates of Sharat and hence served as precedents 
for ehe Muslims when ic came to making decisions in these matters Ir 
this case—and other such instances where believers were enjoined upon 
by che Propher himself co exercise their own judgmen-—even Maududi 
had to admit фас the distinction berwcen the Muhammad (sut) the 
Prophet and the man might appear blurred. But, for Maududi, this 
blurring of roles did not lead to an inference that cercain aspects of 
Prophet Muhammad's (rat) words and actions were personal—and 
hence non-binding—while the rest were religiously binding, li was 
because the option to exercise ones judgment, in itself, had been granted 
by the Sharf'at through the Prophet. So the availing of that option, м 
in any case would be within the precincts of other specifications generally 
laid ош by the Shari'at, the believer would suil! be following the command 
of the Prophet. Thus every action, whether in accord with ones own 
judgment or the footsteps of the Prophet, can be traced back to the 
auliosity designated ro Muhammmad (ваен) as being the Prophet of Allah 
and the sole interpreter of His Faith, This anchorisy was neither temporally 
constrained nor limited vo the seulement of poliico-administrative affairs 
slone. 

Among those espousing traditional understanding of Islam, Hamid- 
ud-Din Farahi—an accomplished scholar of Arabic language and 
literature—and his disciple Amin Ahsan Islahi came closer to sharing 
Aslam Jayrsjpuri's idea of sanctifying the prevalent ritual observances or 
the basis of Sunnat instead of Hadith. 

In his criteria for accepting Ahadith, Farah accepted she notion of 
accepting only those traditions which did not contradice the basic tenets 
and clear expositions of the Quran." For the exegesis of Quran, which 
was his main field of scholarly excellence, Farabi again played down che 
importance of Hadith by artempting, to interpret the Quran from the 
Quranic text itself, Where extra-Quranic references were required for the 
interpretation of the Quran, he—and later his disciple—clearly favoured 
sources other than Hadith. Ilahi gave most consideration to the pre- 
Малис Arabic literature as the source to acquire information about che 
socio-political context of the age of Quranic revelation and develop an 
understanding of che language and literary techniques of that period. His 

ces found his preference unacceptable because, for them, the historical 
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merit of the pre-Islamic Arabic literature (mostly poetry) did, in no way, 
came close to the iy of Hadith literature, Next in БАВА 
principles of exegesis was an emphasis on the composition of the Quran 
and its intemal symmetrical coherence to interpret the Quran from its 
own text. This was followed by Sunnat-i-Mucwatir as a preferred source 
for the interpretation of Quran. Hence, Hadith, for Islahi, was of marginal 
significance in che exegesis of the Quran and came into consideration after 
the above mentioned sources had been fully pur co use. This insignificance 
of Hadith for Iskhi is also corroborated by the fact that in his Tafir 
spanning over 4870 pages and 9 volumes, only 40 Ahadith have been 
quoted. 

Islahî also had a different ser of preferences when it came to establishing 
the essentials of faith and practices. He falls in line with the thought of 
those Ulama who have an unswerving belief in the authority of the 
Prophet to establish che religion im all its different spheres in accordance 
with the direct or direct Divine guidance. While he believed that the 
Prophet was divinely guided in giving practical shape to ritual observances 
of Namaz and Hajj, he accepted them аз valid—unlike Maududi—not 
because of textual support from Hadith but on the hasis of Sunnar- 
Mutwatir." It implied that one was compelled to observe the prevalent 
ritual observances not because some reliable narrators had recorded the 
prescribed details in an authentic book of tradition bur because they had 
been in continuous practice, in a more or less mutually agreed upon 
mode, for ages. In matters of beliefs too, Islahi limited the role of Hadith 
by subjecting it more strictly to the authority of the Quran, Only those 
Ahadith which had been in continuous practice were regarded by him as 
definite as Quran. For the single reporcs—which comprised the bulk of 
Hadith literature and whose status was the main dispute between Ahl 
al-Qur'an scholars like Tamanna тай and che proponents of Hadich— 
he suggested a criterion based on imad, darayat and compatibility with 
the Quran." As а member of the Jama'u-i-slami for some years, [shi 
shared Maududi's Mizaj Shanas-+ Rusul theory insofar as he found it 
permissible so discard a Hadith if found 10 be distasteful by men of letters. 
He believed thae the scholar such an insight 
and it should not come as a surpris if any other individual, with his i 
depth study and divine grace, was able to attain similar capabilites, 

Among she proponents of Hadith, Amin Ahsan Istahi was probably 
the only scholar with ‘conservative’ credentials who shared ‘Tmadis уре 
of Ahl al-Qur'an thinking,” He believed in the divine impcccability of 
the Prophet and his authority to determine she beliefs and practices of 


V yesteryears had develoy 
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the religion. But he neither accepted Hadith as an undisputed vehicle or 
authoritative source of this tradition nor did he extend unqualifiec 
recognition to the compiled Hadith works as devoid of gross errors or 
serious lapses. His preference was to locate the part of this tradition— 
which is che repository of essential belief system of Ilam—from 

Quran by various non-Hadith sources and practices from Sunnat-i 
Mutwatir, In both cases Hadith mostly served as an appendage to some 
other more reliable source and not as the main argumentative authority 
or the only representative of Prophet’ tradition. Thus, in this way, the 
principle of authenticity for the derivation of beliefs and practices could 
be established, instead of preference for any particular source, but nex ar 
the expense of the Prophets divine status or that of his words and 


5.11. Оммат--Миѕима up ro 1952 


Ummat-i-Muslima, with its journal. Balagh and later А. Веза," 
continued to make its presence felt in Amritsar and beyond, even after 
ihe death of its patron-ideologue Khwaja Ahmad-ud-Din Amrisari in 
1936. One of the important tasks for the Ummar-i-Muslima was to ensure 
the completion of Quranic commentary started by Ahmed-ud-Din а 
decade ago on the insistence of his followers and which was periodically 
being published in Aelag, It is ironical that a large component of Ahmad- 
ud-Dia’s Tafsir was published posthumously and was based on the oral 
record of his weekly Quranic addresses at Unvmar--Muslimas mosque. 
though he, all his life, remained sc 
not reliably and formally recorded and written down during the Prophets 
liferime.'™ Ahmad-ud-Din's death did not condemn Ummat-i-Muslima 
ro oblivion as was the case wich their counterparts in Lahore, On the 
contrary, they achieved a moderate degree of organizational succes. 
Annual gatherings of like-minded scholars were held on regular basis, 
special issues of Baagh and Al Ryan were taken out on specified themes, 
and a few buildings were built to establish the organization on a sounder 
basis. By 1942 construction of а mosque was completed. Ie was spacious 
‘enough to be used for religious and other congregations.” A library 
adjacent to the mosque was stocked with books and research material to 
facilitate research on themes relating ко the ideology of Umamati- Muslima. 
The Ummat-i-Muslima even managed to secure enough funds to advertise 
and pay for а ‘trained preacher who could reach ош to people and 
familiarize chem wich Ummat-i-Muslima’ version of Islam. 
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Sana ulah Amritsar continued his trades against Khwaja Ahurad-ud- 
Din Amritsari and his followers in Ummac-i-Muslime. Even though по 
direct polemic took place berween Sanzullah and Abmad-ud-Din after 
1929, the former repeatedly sought to expose che hollowness of lates 
religious docicine or those followed by his adherens, After Alunad-ud- 
Dins death the task to respond to criticism thrown their way by Sane'ulah 
was primarily lefi to Muhammed Husayn ‘Arshi Amritsar. Sana ullah 
questioned Ummac-i-Muslima about their doctrines relating to various 
ааз whose permissibiliy or impermissibility was to be found in Hadith 
lone." This, along with other queries sent by the sympathizers and 
‘opponents of the movement alike, was dealt with by Arshi for a brief 
period of time on the basis of Quran-only approach. He did not find it 
necessary to look for verses dhat had a direct bearing to the question asked 
but only pointed ro general themes of Quranic teet and tone of its 
wordings on а related issue to suggest an open-ended interpretation to the 
questioner for him to draw his own conclusion, For instance, he found it 
abundantly clear from the unwavering course of Quranic teachings thar 
luxurious items like silk and gold were to be avoided for they stood in the 
way of the pious and virtuous spirit that the Quran intended to inculcate 
among the Muslims." Вит for many aspects of religion, wholly unrelated 
to the Quran, ‘Arshi and Ummar-i-Muslima simply repeated Ahmad-ud- 
Dinis doctrine of making use of Hadith wherever necessary, in the same 
vein as the Prophet would borrow from other religious groups inhabiting 
Arabia without considering it Divine in origin at aL" 

Other than the publication of a journal, Uramaci-Muslima brought 
‘out a few tracts written by anonymous ‘graduates’ and ‘researchers. The 
focus of théx works was to make a sharp, and often satizical, critique of 
Hadith literature without any corresponding emphasis on the Quran as 
the only cext to be abided. Writing under the pseudonym Fagg Ge (the 
eruthful), the Ummat-iMuslima affliated author evoked considerable 
controversy by systematically enumerating the historical flaws and 
objectionable content to be found in Нади lireratore. Since it was by a 
‘college-educated! researcher and not by a trained religious scholar, the 
style of reasoning and systemiration of arguments was much in conformity 
with Western style of historiography and could appeal to the tastes of 
those with a similar academic background. It did nor dabble much with 
issues of theology and targeted the Hadith in a focused and direct manner. 
"The simplicity and straigheforwardness of this approach, as well as the 
sensitivity of the issues regarding the contents of Hadith and life of 
Prophet Muhammad (Рзин) touched upon in the book, was the reason 
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why such stalwarts as Sayyid Abul ‘Aly Maududi felt it necessary w 
respond to it, Maududi was more concerned wich devising а counter 
framework by which the objections raised by Hagg Go—and that of othe: 
deniers of Hadith among ‘college graduates whose numbers were ir 
ascendance during the 1930s—could be addressed. Instead of giving 1 
rationale for every Hadith criticized by Hagy Go, Maududi simply staves 
that Hadith was not the only material used by opponents ro defame Islam. 
Similar ‘objectionable’ teachings were found by the opponents in the Hol 
Quran and it was for this reason that a multitude of people, instead of 
being touched by its message, used it as a source to criticize Islam and i: 
teachings" But for more direct objections raised by Fagg Go against 
specific Ahadith, Mabib-ur-Rahman Meals Nucrat-ul-Hadith attempted at 
responding to thêm. The most interesting aspect of this debate between 
the two was the issue of che Prophers marriage to nine-year-old ‘Nisha, 
For Habib-ur-Rahman to prove the authenticity of Hadith found in 
Bukhari, it was necessary го justify the marriage at the reported age of 
nine. He did that by quoting Quranic verses 10 the effect that the 
prerequisite for any marriage was puberty. No specific age is mentioned 
in the Quran since puberty is triggered in different individuals at a 
different age with climatic conditions and environment playing their roles 
аз well. In case of ‘Nisha it could be presumed that she had attained 
puberty hy the age of nine and for this reason she was married off to the 
Prophet. Hagg Gok criticism of this episode was based on ‘historical 
evidence’ about later events in ‘Aishas life, Aisha had led the Ваше of 
Camel against the ruling Caliph Ali, much in violation of Онан 
injunction to the effec thar the wives of the Prophet should remain in 
their homes till they reach old age. 1f Aisha was nine at che time of her 
marriage then she should have been Forty five by the time this took place 
which was in ан 36. For бару Go, ‘Nisha ought to have been older than 
mine at the time of marriage for not violating the Quranic injunction by 
the time of the Battle of Camel. Here, Habib-ut-Rahman detected а 
contradiction in’ Мару Gos approach who carlier had stared that the 
Prophet married an ‘old widow” Khadija aged between 40/45." 

Hagg Gos treatise was indicative of a growing trend among members 
of Ummar-i-Muslima of explicic criticism of Bukhari for its ‘contents mote 
shameful than those of Kukshastra. "™ Te was at that time in the lare 1930s 
thar Ghulam Jilani Barg (1901-85)! began to contribute regular articles 
for Al-Bayan. His frst book Do Qurian was episodically published in the 
journal before it was brought out as а book as one of Ummat-i-Muslima 
publications. Barq had spent many years as an ‘apostate’ after reading 
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Ghazi Mehmud Dharampils Тарай ат and other anti-Islamic 
literature by Swami Dayanand and Lekh Ram before he came under the 
influence of ‘Allama Mashrigi’s Tazkira in 1928." This is amply 
demonstrated in Do Qur'an where he in line with Mashrigis approach— 
draws upon ‘scientific’ evidence to emphasize Quranî consistency with 
the “Book of Nature’ even at a microcosmic level of life and supports 
pursuit of material gains for worldly achievements as ап eajoinirent by 
God. In continuation of his affliarion with Umeat-+Muslima, De [lam 
came out in 1949 in which he made an inci 
literature. He did more than any scholar of similar 
explicitly bring forth controversial details about the Prophet's marital life, 
In face his book was the first—and probably the only—work in 
а Muslim scholar which listed all reports about the intimate details of the 
personal life of che Prophet and commented upon them, at times in a 
rather irreverent, satirical and humorous manner." In his views on the 
authority of the Prophet also, ke expressed views that unsparingly 
described the Prophet as a reporter whose task was only to bring news or 
mail without there being a possibility of him assuming a position of 
authority 

‘Wich political upheavals bringing about considerable changes in 
colonial South Asia, the question about the Prophet's marital life was 
briefly superseded by that of defining his role in the functioning of a state. 
‘The independence of Pakistan in 1947 brought in its wake much distress, 
and at the same time, opened new windows of opportunity for members 
of UmmaticMuslima, The organization had to migrate from Amritsar 
leaving behind ies mosque, madrasa, library, and bank deposits —assets so 
assiduously acquired over а period of time. Lahore became the new 
headquarters of the organization where it was allotted a building in 
compensation for the one lost in Amritsar," Af Bayan resumed 
publication in 1949 with a declaration issued in the name of Qamar 
Апап. Te was later published by Khwaja ‘Thad Ullah Акма? with 
coftributions made by Muhammad Husayn Arshi and Khwaja Sakha 
Ullah—son of Khwaja Ahmad-ud-Din Amritsari—along with other 
previous members of the organization. During its brief tenure which 
fasted till 1952, A-Bayan contributed ко the ongoing discussions about 
the future constitution and polirical system of the nascent Islamic state. 
Like in its dogmatic approach where authority of the past and precedents 
set by the Prophet Muhammad (Peun) or Caliphs in religious affairs 
mautered lite, Ummat-icMuslima extended a similar carte blanche to 
authorities in power for affairs pertaining to state and governance. 
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With che cessation of Al-Bayan's publication, Ummar-i-Muslima. 
‘written contributions to che disputacions on the status of Hadith and «= 
authority of the Prophet came хо a halt. What remained of Ummat-- 
Muslima was its centre in Lahore, Dar-ul-Qur'an, where weekly lectures 
жеге held on various aspects of the Quran. This arrangement continues 
till recendy before the possession of the building was illegally wrested from 
the surviving members of Ummat-i-Muslima by a Jihadi oudfit,* 


5.12. CONCLUSION 

This chapter has attempted to address some of the theoretical presumptions 
‘outlined in the ‘Introduction’ of this study. First, the diversity of opinion 
оп the part of various Ahl al-Qur'an scholars has been analyzed to show 
that the АМ al-Qur'an movements cannot be subsumed under any narrow 
definition, nor a unified or internally homogenous body of religious 
doctrines can be ascribed to them. Second, it has shown how Ahl al- 
Quran's deconstruction of the Inad paradigm led vo ће opening up of 
Islamic religious traditions for revision, reform and contestation. An 
attempt has also been made to gauge the impact of the Ahl al-Qurar. 
‘movements. It has been shown to be academically significant but no: 
out-tightly popular ат the mass level. Its popularity among the college- 
educaicd Muslims has been highlighted by referring to che writings of a 
"Muslim graduate’ Also, the [act chat АМ al-Qur'an ideas forced at least 
partial questioning of the doctrine of Hadith among some of the Ulama 
proves that by the 1930s che Ahl al-Qur'an ideas had come to occupy an 
important part of the religious polemics among various Muslim groups. 
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АЫ al-Qur'an, we do eor believe in erating ales mischief and sectarianism by 
Seating a fo of Матак diferent from thar of the re? А-и (Aerts) б, 7 
aly 1940) 24, 
His ideas aboue Islami Universalism and ойун themes unfolded pally fom 1924 
‘wads the бити of articles published in Жар and tr чирли: esi tet 
рее! the same ита. 

Khwaja Ahmad nd Des. Tum in Takir Kapan Un sore, Repr, 


эу 


E 
E 


ISLAMIC UNIVERSALISM 209 


DE 
awani, Tas IV, 297. 

pon 

ilh, б, 5-9 (November December 1929). Zar 
нй. 


This argument Бостонду is Ba du Burch 
"Viking in АА in 1937, а Bardwi scholar held che siew that ЧГ Praphe 
Muhammad (ati can be accepted saving che sera commanding authoricy 
Тегей herm Allah, then by the extension of same loge he be considerat as sharing 
His poses and marani vise emda у their Ah -- lah ral 
porcine and resembling thë practice of Chia дн dic depicion Г Jean 
Cael in Sih, Buren a Qer an, 106 0, 
Биш, б. 8-0 iNovember-Liecembet 1929). Zamina: 17- 
ТЫЧ 28. Ш kis abudi репы of the этот oF Sanaullah Amati and 
Анар ы Алый Ghani Мәмти Dharampal sided with fhe штат as shown 
фу кле following figure drawn by kim, (God = Actual Camira nding Aurhariry? nd 
(oper = Accu Connanding Ашдкийу with the aston af Сой = Cid ith che 
sarin oF Gat), Hence Pol = God th the sanction of God ea, 7, 1 April 
1930: 2 
Алий, Кынай Abmad-uc-Din. anann ur po, Arsen, nal S 
Tahir 1, L89. 
Ore aspect af Prophet Muhammad (иши) “special scu? «эц us be avoided, 
sem Анта З That Probe: Maha’ (onami was he seul of угор\ 
Sar asknowdedaed by him mar sa much as on wera maling umit o bis prophets 
Inston Vom as 3 souncer argument prelude che pci oF any serie rer 
that ehe Quran Suing revealed by God 1o arbitron among Followers dent 
digions аз а gaduk lot th and falsehood, Such a oak cauld we lose hen 
o vil using бїт stipes of saluran and 
iin dose de, Sinus 
im Is de 


reveled сайат since humon mi 

hor was поніс во ensure Fal recur ul ke к 
"ligens rer like Vales filo quality or di role ince 9 

jape. The uleman tne fr he guidance ul Warman kind could чту be ww at 

when religio diee ad tarhal dst highest stage and acad for 

рана was omicenly ruined Aveo ит Alan Din, 

tse фа: here ese sored Book like the Quran wich speaks ia rational mam 

Sach spores ints poeple of diferem fth арла, er mutual acabe 

rwn nei revealed rcs ac nether riv vor ev Йу replace o di 

"e Quram Tai v, 35-82 

Fier VL M 

dal, VIL 277. Vie à wholly пек invecta uf this Surah which has aways 


элинен oF an 


беи terse perles, а destuctwe and painfil rnd vo бы elles mae 
und samparane bathed against Lum Бу бг Перма ile Alan Law and bik 


“Tai! 52-8 

АР Meyan bere 2, 11 Ub VISUS ЭВ, 31. 

Tafir. Л. 250-8, Майа: ole» sina dierent аера of 
supernatural even acr s ocher Biblical prophets like Node Jou, nd Jess 
Tif VT, A 

Ties she prphets wete 1 e considered ттге in only these actions ie 
‘whic they asl with pity ad vic Биг hls eae onc eed not e йр, 
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Moss! example of slapping the Angel uf death or Prophet Muhammad (rat) 
Зор a peor Hind man. Takir, I, 13. 

Tahir, 1, 187. What could serve as a bers erample tor the ordinariness of prophetic 
разниц than the бил tac he һай ro ran for his fe in bale agains the Маса 
and at Abad. Dim sate in à rater crade and Mur vay could sot tave the 
Mc of even his own sone, Tafir, УП, 275, 

Takir, 1. As Balagh commented, prophet like Abraham and Joseph are reported 
mot io have understood the reebanry "formarum in ther dreams and expected 


reservations about it This showed chit they were prone ro mirunderané the 
revel like any hes ойлу man. dal 5. 8 (November 1928): 5. 

Tafir, VIL 77. 

fir. 1, 313, 


Te his сийип af ehe ABL Hodie dogma he Lid down da if е Quran was по: 
considered to be sfficen: in der for raters of religious beliefs and practices then 
i tamtamoutls o projecting the Quran as а book thae simply served ae an 
advertisement to tell she people ca look up Hach books for resolution of sheir 
probea. Auconding to him, it was орка! so maintain char am advertisement coud 
be more importune than the Locis й lene ane recommended э їз readers. Tf 
їл, 

AF Beyer (Aris) 12, 5 (May 1940). 15. He furcher каба ehe objections thar in 
оне Hadith had a similar revelatory лий rhen why wras the Poghe ported то have 
decree is followers то delete that materia "This im plied char Companions, weder 
the corwand of the Prophet, deleted portions of revelation meane по seve as a source 
of guidance fe Muslina. Tab Il 175. 

“The most importar usage of Hadith material in British Punjab by a non-Muslim to 
ly Prophet Muhammad ivan] and Blam was made by Rajpal who compiled a 
amber of traditions relating co che азай, of Prophet Mahammad (ri) priate 
life. The book was ed s denge Karu Майлы went tn sourt against him bur hı 
was handed down тїй pemshmon which wer Lar altogether overruled by a 
decina from High Court in 1927, He was Шат astsinated by Lam Din of Lahore 
in April 1929, For more details about Rajpal affair record of judicial proceedings and 
eof Lam Din, d Latar laba! Карта, Ghai ‘lam Din Shahid (Lahore, 1998). I 
is peti o note shat saeh an fxporcant incideat thar ated the сигили 
relie of Raniah throughout the 19208 and which had a visible link with the 
"bleronble! тайтюгз in Haduh literature wis not touched upon directly ог 
rough ино une o айа weight vo th arguments by Khoa АВ О A aen 
or Dl. However, Sala Aris cid ite a rejoinder v Rangila Rusul. Cl 
Magades Rusa, (Labor, repe. з. 1995), 

Ти ноте have been moned by Ahmad-ud-Din as Вей io fous, 

p 

ifin, 1. 19-50, An article published in Badag mri vhat he deals for abba 
have been given inthe Quran and ти cse атты ser of prayer for which purification 
is smugle. This is ase aan арипи ta prove бит there never were def net rituals 
of prayers under diferen Praga a even dering die Wire of the Prophet Namat 
underwent deren: modifications before а woman mode of prayer чак arrived ar 
aml вед arang he Muslima, Now that there did vase an enabled! farm of 
peer group er 
ndalu wanted to opt for some ether af shold nar be omes 10 herome to 
serous a case Ки kuh, ele 5, 8 INawember 19284 11-4. 


og the Майы. it wat Bener Fee all to sick to ir, [n ete som: 
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©. Tafir, 1, 57-8. The minimum numbers of special prayers per day was calculated by 
Almad-ud-Din as төө. 

өз. Ву this logic he allowed menstraatiag women to offer prayers: 

64. Tafir, 1, 76-7. 

€5. Ibid, 53. Fer such views, Khwaja Ahmmad-ud Din was described by his opponent as 
pisjcing a “Brahme Samaj Version of llam. For Abmad-ad-Di, however, this wat 
шашу an leon as he regarded Brahmo teachings as inspired fom Quran. Tt, 
Vil 163. 


€9. Ahmadud-Din rebutted those who projec the importance of he Ka'ba—orher rhan 
its sacredness for Muslims a the conte of all major religions. He argued that had 
Kı ba been the centre for all she diis guides of he world then the people oF 
Mecca must ave bee familiar wich нт reschlagı and doctrines, Bur no sach traces 
are ta be found. Табу, 11. 29. 


73. Sindhi, ed, Barban-ul Garan; 49. Ie ls only cone to suggest that such a direct 
Tink been wo existed, An extremely learned man of ltrs with an independent 
тездин, Azad could not easily hase been influenced by a scholar of a lesser sature, 

74, Muhammad Husayn Aubl, fêl Poyrdiar-Unmid: Mageabirs Alama Arbi 
Ачтын led) Tassadaq Husayn Raja (Labore, 1990), 234-47. 

75. Sharks Ara Ullah (ed) Makarid-i-lghal, Lahore, 2005), 97-8. 

J6. Muhammad Iqbal, The Aeurructo of Religiosa Though in kam (Lahore, epi 
1865), 171-73, 

т). Makasih Iqbal. 150. 

78. ‘Allama: Muhammad Inayat Ullah Khan Mashriqi, Shahar wa Magalet (Lahare, 
5. 

79. Майын, Quran Sprem af Lane, (Аамат 1934), 7. 

30. Sox'all Amrisaris Khehar Tebrik aur ааба Bani, (Arrian, 135 
enira 

з. With che present state of Muslim affairs, Madii doubted 1f Muslims were deserving 
‘of salvation or rewand in the Неле He stared: A nation whose present чит of 
‘ris sin бинту shall experience the same in the Hereafter. Wellbeing in this world 
isthe опса ei for wellbeing in the Herezer. Ма}, Kitha oo Мааш, 
E 

82, ашый Amica responded thar there в mating pioneering about conten nalts 
жа method for Hadi salys. The Companions themselves had laid down nules 
For this practice. One sich stance was A'a refusal o сера Ibn ‘Umar tradition 
fer es apparent concadicion with a vere of he Qura. Sandullah then quoted bic 
rules for comencanalys s specified by Ibn Jawi. Ths had been done by Sayyid 
Ашпай Khan as well in his critiques of Hadith studie, + Had, 22 November. 
1929. 2-5. 

а. Seul Aman ипие а ere oF ales against Niyaz Fatchpos in his journal 
from December 1931 onwards 

RA A reprint of thes essays В now available ln book form td Феи Maji Kalo 

pe Kalang dilah (Lie, tepe. 2003), Even Sona Ariana ses 
Ci oF Ummati Mic, contributed an aniele тө ii anthology sening side his 
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Aferences wi riis doces of the organization which had spoasred is 
еа. 

Sayyid Мамы Hag, Batagi-uk Нар (Арт. nd 114. 

Be sronglycondemaed a Chakralawi ke proach of Abt al-Qur'an ach obes because 
thar, асове ар him, dicare the mesniags of he Quran and fal o une fr. 
changes in the evablihed ritual observances of the Muslime Haq, levita Hag 
Parna. ca 1920). 69. 

ШЕ 

Balogh 7, 2-5 [Mayne 1930), Zamiana, 9. Ce such gath aring wok place ia 1930. 
The eet did nx gp азоону за plant beemec af cy aaah efile 
grane permission тэ the organizen for making use of a school premise as venae for 
the wen, Altemar amangemem had o be made athe lat momene Among thos 
who aerdad dic gatheng included Mul Haq, Tamanna madi, Hashmat Ali 
Lahauri. Shaykh Ata Ullah and Ghazi Mehmud Dharampal 

Aslan ушу, lameng Dini "Uum (Lahore. sepr. n3, 81-6. 

[e 

Quar Ahmad "Usmani, Аы Фи» awr Quien (Labor 2007], 15-6, Мака 
Ain Cil, ar importa Deahand scholar and Siria, concurred her he Hadith 
es ail hisory of the period in which che ophet lived. Careful messuna 
Moe adopeed for the carae preservation of an hose portions of Hadith Literate 
‘which were evan to providing essensial dew’ about religlon and a берзе of 
атайт was allowed co he nemine in he оваа deal Gilani, Za 
Hali ah, 2016), 9, anl 232-6 

Харе hore April-May 1068. Khutat Калы. 

Фарш Dinu Ulo, 95, He simply sad thar ehe Prophet Ылай! determined the 
‘tual detaile of different апи observances аас thatthe Mains hal hcer ld to 
Teak for an ceerilary mode of action in the pemonzge of the Prophit 

[00^ 

Accoefing to Adam jayanipun, фе content of йк vase makes ir ear shat 
referers t some figure 07 author which would be ртт lr ever age. Mahal 
Pill lad wird a sadhar siew ith the difference dhan he kad understoad the 
term Abo а spony for the Quran and not a reference to ehe central Islamic 
amhoriry as was the cse with Jaya pur. CE арон. Диа Aa Дл 
uri 9 Роб тек Пай, 1995), 10. 

Japon Dini Tan, 94. 

Mni some a Jaat Shah Phidwsrsi works 
io Aslam Jawaipuri ir is nor ro suggest da Jar Shah was conselouely extending 
Joys thos ores be regard hira as hiz ret piston. А concast has been 
‘drawn beran the пип ar this pin sia to race dhe dev lapmene of discourse on 
Чы rule ad chores ofthe Phot ond the concepe of sevelacion. 

Pw. йшй aui (Lahore. 1959), 10, 

Hie pawe ehe example ofthe compilation of the Quran which, according to en was 
doré in the light of revelation though i was no recorded in the Quran as sch 
Тан, Mayan kowar (Raval nd, 2005). 61-3. 

Sapa Пайн, Jamang 1956, 5». Maga битва 

В (Amritsar) 16,6 (June 1939): 60 f, 

A Казат (Атти) 4, (May 1942): 50. 

He laid ut i belief nganing Hadi ia ror коки vem in etin poli 
эй, Zafar Abra “Usmani that tol place after the cretion of Pakistan, Fe eal 
sored thet he Found ir ашаа the precincts f Aii vo be cliam on Quran ot the 


this leuc appeared during he 
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expense of Hadith for derivation of religious doctrines and praczices. But in the same 
breath he rote то extend unqualified support to Hadith Werte and a prin’ 
approval of its autheotkity. This approach was not dissimilar Gom that of Sayyid 
Ahmad Khan. 

108, “Abityan (Lahore) 1, 4 (December 1949): 25-6. 

105. Several comentious зое like calipbare and Prophets relations with bis wife A'isha, 
hive been touched upon in Ahadith reported by Shahab Zuhri. The comtent of these 
лао was considred so droning то che cause of Sunni kelam chat one of the 
һәм, militant kader of recent pev Hog Nawaz Jhangai- also came to share 
these Мае of Taman "madi. Mufti Maharamad Tahir МаК, "Tagdim wa Ta'aruf” 
in Tamanna Imadi Jona ron Karachi, 1994), 32. 

106. ай, jama-ul: Qur'an. 365. 

107. M shuld be move that Shaykh us Ullah of Gujrat had preceded Tamanna ‘Trad 
in insisting on the writen collection ofthe Quran during the Propet time. Ie 
‘was publishes! in 1907 and he argued ikat the Prophet had all the necessary material 
and qualified май и his disposal to ensure chat Divine Revelations were copied almost 
immediately after their па анон As poised ovt in Chapter 4, Manlwi Abdalla, 
to, sited sila view about the compilation of the Quran. 

105. "Imad, jarna al Qur'an, 230. 

105. PaL, 328, 

110. bid 20. 

їп. CF Born, Karachi, January 1971, 13-37: September 1972, 
715 

112. Al Pungan (Bareilly) 7, 9-12 (1940): 285-7. 

YI Sayyid Abul Ala Maududi; Jabra (Lahore, 2096), 1, 356, 

114. il 361. To ration of this argument, Sana ulah Amritsar had writen one of 
the exes reas оп Man dadi; doctrine of Hadith. He held the opinion dut most 
ofthe teditioniss were jor a well, La this egard he ced dhe example of Bukhari. 
Hence reas Lite scope for any her tsi jurispeadent when the same job 
s already been бопе before hir, Amtirsari. Kitab be Maud (Атей, 1946), 
11-2, 

115, The beit example of such an “authenric Hadith’ for which Maududi offers an 
explanation sti on the pr'ociples of dan, is the one about "Sarani Verses’. Cf 
CChageer 3 fr derail 

NG. Maududi, Табита. 1, 388. The epithe Mize) Samar karah came to be шей by 
Mandadis opporenrs aga term то ridicole him or hi alleged towering claims abour 
his own scholarship. 

172. One such Hadish from Sahih Radi rejected by Maududi i abow Solomoni 
Interne with his 99 wives in a single nigh. Maududi explained she impomibilic 
af weh an evene and stared that ап unnecemry amotence on justifying every single 
Hadith а factor responsible for faning the бата Ма trends. Taro 
Qur'an (Lahan) 63, 1:67 

018, Tarjuma w-ar iiu 49, 1-2: 101 

119, One argument given by Mulan this regard is that every person is dependent on 
the single por? of hls merher 1o know whether he the legittimate ora of his father 
or net. Тубән МА, His rebar та Mumba main rg mcn of th 
tunaceprabiity of singe report s ur che ditionis use of the term шип with 
respectu die uly of single report in matte oF essentia! bcs and proetict hat 
been misunderstand as conieci! when the imped meaning of the term is ‘un 
usc ar only probable Zama, 1, 380-1 


2-35; October 1972, 
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120 Id, 331 
їз. id, 261-3. 
122. Ibid, 277-80. 


123 Hamid ud Din Farhi, Taker Quim е Uu (New Delhi) 2003, 87. Не agus sb 
ice the пао cardinal rule hat when two contradictory Ahadith are four 
they cusblic the эриту of one over the other өп the bass of either jina? c 
donat The same shouldbe applicable in case of a clash berween Quran and Hadi 
In trie canc the supremacy o£ rhe Quran should be acknowledged as absolute ov: 
элу contact Hadi because de former hs canina chains of transmisio 
КОА 

124, According io the "Fani schol" of Quranic еер. the text of the Quran i 
аламе) өп the basis ofthe following баек mahar (warning). which sme me 
genen (ондан яти) and somtimes specifies iman Hao (providing conci 
Proofs before judgments banter (віп fer acquiual), Атат (injunction fe 
Наа! or migration); jaza and sasa (ген ион and punisunent). The Quan t+ 
thus organised ito eco rug groups of chapters a mata), seven pain etc 
naling of арген revealed in both Mecca and Medina, and ach айне 10 a 
specie group of people, Muhammad Khalid Masud, ‘Rethinking Зала Jared 
‘Aad Ghamidi on Aud’ Die Welder lew 47, 3-4 (November 2007): 362. 

125, De Abdul uia Zafar, Muhadi (Lahore), 33, 8 (Anguse 2001): 70. 

126, Zale Лина Наб, 985. 

127. Amin Ahsan Ilahi, Linek F-Qurin Lahore, 1899), 42. In is oe leues ө 
Hadith, however, blah lie! mich оп denya ard rely carted out an Lond based 
liem. He simply discarded some Ahadith of Bukhari and Marta becuse thes 
did no: conform t0 Quark principles от rasional ideas. Toc deals ef Fa 
‘Hadith Хата Малана bam Math 'Mamakkih Abuh (Lahore, 20001; Tadabbur- 
‘Hai, Shares Sahib Bakar, (Mamaktah Aad} (Cahors, 2002-08], 2 Vole 

128, li, Mabedi- Тодара Нав (Lahore, 2000), 61. In another point of аксент! 
жив Maudadi, he sated dat the compiles of adi were no inflble men and 
they did сонинё енп. Like Maududi he quord the Ahad abou: Abrahami dtc 
lies, Moses slapping ofthe ange! of death, and ‘Satanic Vers o prove his pein 
Тајан Фигон 45, 2: ASA, 

129, In mejor deviation from the vditansl stance an the cial tradirionises, Hd 
shared Tamanna adi condemnation of Shahab Za He accused him of xcin 4 
Shí and reporting lies about he Companions and che wives of the Prophet 1o 
discredic ei гершайов. One remon [or his dismissal af tradician: regarding the 
Sentence of Rajam (roning ta death) was chat it portrayed тоз negligence in the 
ompinion of rhe Quranic text in а proper manner 

136, Sorne lcd s among che members of Плита Маз rested in the stance 
of nro separe Journals, Halagh and 40 eye, under the barner of she same 
organieation, Ti was on "bad Ullah Akhrary inceivendion shar the manec wir 
Conveniently асай and it was decided о continue with А-ди as the onl 
терета journal of the Ummaci-Muslima: А. аме (Атина) 1, (3 Jane 
19399. 

191. Lace in his life when Khwaja Abmsdaad-Din Anita had lot his eyesighr, he used 
i0 diute Quranic commentary го Qamar Amrisari—a disciple of Mubarsmac 
Husayn Arii Amuitan. After Ahmad-ad.Dins death, ie was ‘Abdallah Pehoivan 
(Abdallah che Wiener! who made us of or seconds and points joacd down fom. 
Alrwad-a- Dini lectores о compile thc full ext of ler Quranic commentary: 

132. AL Bey (Arise, 4.9 September 1942): 4. 


эз. 
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Bs. 


136. 
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Sach al of gaewené put foh by San allah demanded directions from the теш of 
Quran about various rimal practices and forbidéanee of caring the flesh of cas and 
mice, AB Had, 22 October 1937, 8-9. 

AL Regan (Amri), 7, 11 November 1945): 50-0 

“afr. V, 140. 

Sayyid Abul Ala Madd, Най aur иеп (Karachi, 1954), 93. 

‘Thi nue contine ta be of чрыкати importance even кобу amd а number af 
websites report discussions and ofer either reason то justify the event ar cite historical 
reference o diio it as wrongly reported. 

Habibur Rahman A ami, Must- Hadi (Ачат, 1941), 172-3. Ar ше end 
of his немие, Habibur- Rahman expressed hin dissppoinimenc with che Бил that 
Haqq Got book had been published in Sana llah Апий, pres The liter 
obvious did nor share the views expres in the Book and published и in his 
Capacity as the owner ofa printing press in Amritsar. 

Aayan (Arora) 2, 5 (May 1940): 10. Mubaramad Huseyn Arshi had carier 
eren a satirical poer on Bukhari cri ci of i contents wbich abregate the Quran 
and allegedly insule rhe Prophet, his wives, and Companions. Balag (Алийм) 6, 
8-9 (Norember-December 19291: 31-2 

Bane was typical ofa western educazot Muslim well acquainted wich the colonialist 
oudook of early тит century Puajab whose writings appeared to be weil 
Забан by Одеты constructions of che Ea’ and reflecting clural-monal 
aluss of рай bourse For a dex ewag on Barg, «f Markus Dacchsel, “The 
Сайид! Obsessions of Ghulam Jilani Tung, ia Harald Fischer Tinè and Michael 
Mann, els, Сайт at Саназар Mason: Сышт! Hel in Britah Indie 
(omon, 2006), 282 

ийат Jilani Bara, "Insyat Ulah Khan Matheiqî in Ngah (ало вд, Sbaksiyat 
Namban. 1202. 

Even Миса Hanae Arai while commenting ûn the hoak, mated chat n pan 
sf Bang work histone was гөө harsh and disrespectful which Ке лита to young 
ваат passion for Islam, Do Iam (Lahore, repe. 2003), 28. 

Ti, 123 Laer in his carer, Bang tenoanced his over чале on Hadith under the 
influence of Maulana Zahid-ui-Husayni and Shorsh Kashmiri, He even published a 
‘statemen of repentance for hiz purpose. Abdul ui Sahir, el. Daktar Ghulam alan 
Barg ke Kue (Lahore, 199), 29. Also, he penned a brief monograph om the history 
of Tadic, Ta that, Bar did not give anewers co the objections he hie Аай sed 
so incisively in his previous writings and was coment with peg a tradicional account 
Эё ihe history of adit literature The book was sppended with ls: of Ааф on 
various spect of bell. morals, and practices. es играа co note hac apes 
Тайота ke Barg has favored a tradition which bar women from becoming the 
head of ware, Baro, Tare Fadi (Karachi, rept. 2005), 190. 

Tntesew wich De Sakhi Scbha Ullah, 12 Mareh 2006. Lahare. 

"The bilding named Gira Bhawan had belonged tome Hindu organization belare 
pariton and afer яв allvmen o Ummati- Moria ie was renamed os Darul- 
Qur'an, Interview wih De Sakata Sakha Ullah, March 2096, Lahore 
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*God's Kingdom on Earth’: Ghulam 
Ahmad Parwez, the Pakistani State, and 
the Politics of Islam, 1947-1969 


6.1 INTRODUCTION 


"The Ahl al-Qur'an groups and the Ulama in their writings contributing 
to the discourse on Islamic reform had primarily been concerned with the 
ides of reforming the beliefs and practices of individual Muslims. The 
question of an ideal Islamic stare did nor take centre stage 

Muslims had already los their political authority and it could not 
have been revived in case of an independent India established on pi 
of the rule of the majority. In the 1940s, however, when the demand for 
an independent state for Muslims, го be established on the basis of Islam. 
gained momentum, the question of an Islamic state also came vo be widely 
debated. Ghulam Ahmad Parwer, the most influ 
АМ. al-Qur'an-related intellectuals, significantly contributed to these 
debates. This chapter will provide a derailed account of Ghulam Ahmad 
Islam as an important Ahl al-Qur'an organization which 
assumed the role of the most representative organization upholding such 
ideas, especially after 1947. The focus will be on Parwer's proposed line 
of reformative action for the nascent Muslim state and its system of laws 
which will be shown as having a bearing on the politics of Islam in 
Pakistan up to 1969. At a broader level, the chapter would also focus on 
the religious worldview of the Pakistani power elites governing the state 
during that period and the influence of the discourse of Islamic 
‘Modernism in the shaping of their ideas 


jal and prolific of the 
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6.2. GHULAM AHMAD PARWEZ (1903-85): His LIFE 
AND Works 


The discourse on che questioning of Hadith and the relative positioning 
of Quran and Hadith has come to be virtually associated with the figure 
of Ghulam Ahmad Parwez. The epithet ‘Parwezi’ coined and used hy 
Ulama as an insult to the dogma i supposedly refers го, subsumes all 
those with unrraditional views on Hadith under the category of Fitne 
Inkar-i-Hadith. So imense has been Ulama's dislike for Parwez that they 
have found fault with every single component of his name. Parwez, the 
‘wot word’ for Parwesi, was the name of the Persian emperor who had 
insulted Propher Muhammad (Pnuu) by tearing up the letter that was sent 
to him as an invitation to accept Islam. The ‘Ghulam Ahmad’ part of his 
name is a reminder of Mirza Ghulam Ahmad Qadiyani and his ‘false 
claims of Prophet-hood’ allegedly sponsored and nurtured by the British 
government to sap the Muslims spirit for Jihad. As for che title, Parwee 
is either referred «o as Chaudhri or Mister. Although Chaudhri is Parwez's 
surname, the term is generally used to emphasize a "non-Ulama like" 
background for a person who, as per his professional caste’, can mo 
aptly be conceived as a stereotypical agrarian landowner from Punjab tha. 
as a scholar of Istam. As 'Mr Ghulam Ahmad’, Parwer is portrayed as 
being inspired by Western ideas or part of some ‘Mirza Ghulam Ahmad- 
like’ conspiracy hatched by the West to divide and weaken the Muslims 
and infuse in their dogmas certain un-Islamic beliefs and ideas. 

Whar makes Parwer the centre give of controversy in the revisionist 
discourse on Isnad paradigm and allows him to be used as the tagline for 
the popular description and perception of various strands of chought held 
among the Ahl al-Qur'an, is not just the novelty of his ideas but the 
success he achieved in disseminating them through the copious sot of his 
writings and establishment of effective organizational structures.! 

Panwer was a prolific writer who wrote on varied themes of Islamic 
socio-political and economic system, dogmatic disputations, history and 
Quranic exegesis, He has been the bestselling author among all the Ah! 
al-Qur'an scholars and his books have be reprinted continuously till today. 
This ongoing popularity of Parwers work is due as much for his persuasive 
style of rather flowery prose as ir is because of the organizacional structures 
io e oF Tg Tala, ads ates балее Bar Be had 
established during his lifetime. After his death the Idara (organization) 
continued to impact upon people through its regular publication of its 
monthly journal Tidie“i-llam and Ghulam Ahmad Parwezs writings. A 
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large number of Рагме audio and video lectures—recorded at a dme 
When such facilities were hardly available have been digitally preserved 
and put online so that they can reach ош to a wider audience.” For the 
seasons that Parwer is the only Ahl al-Qur'an scholar’ who offers a 
derailed and convincingly argued alternative to almost every aspect of 
traditionally held beliefs (although nor so much for practices), and thar 
his printed works and lectures are readily accessible, makes him the most 
(infamous figure among rhe Ahl al-Qur'an whose influence has continued 
‘even after two decades of his death. 


6.3. GHULAM AHMAD Parwez’s RELIGIOUS 
THOUGHT: BACKGROUND 


Parwez was bom in a religious family of Barala in che Gurdaspur District 
of Hast Punjab and received religious education at home. His grandfather 
Maulwi Rahim Bakhsh was а religious man deeply involved in my 

Under his influence and guidance. Parwez religious ideas in this initial 
period were strictly in conformity with the traditionally held beliefs of the 
vast majority of Sunni Muslims. Along with the reli 

imparted to him at home, Parwes cominued with his school educ 
and went on ra complete his graduation from the Punjab Universi 
1924. In 1927 he joined the Central Secretariat of the Government of 
India (and larer the Government of Pakistan} and remained in service till 
1955 when he cook premature retirement in order to pursuc his 
intellectuals endeavours with fullest consideration. 

‘The ansformation of Ралле? religious ideas came about in the wake 
of his encouncer with a ‘controversial Падав, While the initial ‘colliding 
impact’ of the meaning of the Hadith left him bewildered, it did noe 
immediately translate into a radical revocation of religion altogether 
though it did force him into thinking of revision of the dogmas ingrained 
in his mind since childhood, Such dens had been made to his reli 
worldview even before his entry into universiey life. It was after his arrival 
in Lahore and exposure то the stimulating intellectual and creative 
atmosphere of the pluralistic metropolis that Parwez inched closer to 
developing his ideas furcher in a vein of free enquiry. Whar guided him 
most in this regard was the academically fruitful company of poet 
philosopher ‘Allama Muhammad Iqbal. Parwez would frequent the 
Intellectual gatherings at lqhal's home and became an ardent adr 
the Lauecs poetry and other philosophical rcariss. Parwez who was only 
a student ar that time, would sit as a passive attendant of the discussions 
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shat took place. The much trumpeted intimacy of Iqbal and Parwez 
propagated by the admirers of the latter is not corroborated by any 
reference from Iqhal’s letters or other known details from his circle of 
private friends, Bur it cannot be denied, as analysis of Parwezs major 
writings later in the chapter would reveal, that Iqbal exercised a suong 
influence in the shaping of Parwez' religious, socio-political and economic 
ideis, Parwez wrote extensively on elucidating these ideas of, and from, 
Iqbal along wich penning interpretative commentaries of Iqbal's Persian 

By the lave 1920s, Parwez had neither formally taken off his career as 
a scholar of Islam nor were his religious ideas too deviant from the 
traditional ones to catch attencion. Before a change in his religious 
outlook became more visible Parwez came into contact with Aslam 
Jayrajpuri from whom he borrowed several ideas on Hadith criticism and 
was also able to chisel his knowledge of Arabic language and lexicography. 
It was in the year 1935 when Parwez stayed at Aslam Jayraipuri’s residence 
in Delhi for six months со benefit from his ideas on Hadith and Quranic 
exegesis, and expertise in Arabic. In the same year, Tila -i-klam started 
ics first tine as а monchly journal under che editorship of Nazir Niyazi— 
з dose associate of Iqbal and a notable scholar of Iqbal studies. The 
issuance of Tidu ати was claimed to be in fulfilment of the idea floated 
by Iqbal who had stressed the need for a journal which could promote 
the teachings of Quran among the Muslims and an understanding of 
Quran in its truc rational and devotional spirit. The journal ceased 
publication in less than a year. During chis period the journal did пос 
espouse controversial religious ideas. The journal was restarted in 1938 
soon after the death of Muhammad Iqbal. An additional purpose to be 
served by che journal during its second tenure was ro counter the writings 
of nationalist Ulama during that time.” Parwez claimed vo have pursued 
jis task on che insistence of Muhammad Ali Jinnah himself. By 1942 
is purpose had been partially realized as the Pakistan movement gained 
momentum and various Urdu and English dailies cropped up to сапу 
forward Muslim League's line of argument on rwo-nation theory. The 
publication of Tid illam: was, hence, discontinued" until it was revived 
їп 1948 and has continued since chen. 

In the early 1930s Parwez had started propounding his religious ideas 
in articles written for different journals. His critics have noted in these 
writings his earlier regard for the Hadith and Sunnat and their relevance 
in his opinion to serve as benchmarks for the guidance of the Muslims. 
In a lemer to ‘Abdul Majid Daryzbadi in 1932, Parwez bad written: 
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Aia observance of Namaz, Fasting, Hajj and Zakat we ме following Ahadith 
then itis becansel these traditions (practices of the Holy Prophet) have 
reached us as а eomingon practice, What is che postion uf безе Ahadith? Te 
is obvious that they have purely religious value and nor a historical value as 
thought by the deniers af Ahadith." 


Before Parwer's controversial ideas on Ahadith clouded his reputation, 
many of his writings were admired for their clarity of argument, One 
incident which brought Parwez to the spotlight of scholarly writings on 
Islam was the judgment delivered by а court in the princely state of 
Bahawalpur on the religious status of the Ahmadiyya community. А case 
had been filed in 1926 by woman seeking divorce on the premise that her 
husband bad become an apostate by becoming an Ahmadi, The court 
deliberated on this issue for many years and during the course of 
proceedings consulted such stalwarts as Anwar Shah Kashmiri and Mufti 
Muhammad Shafi. Bur in che final verdict, delivered by the court in 
1935, the judge relied heavily on an article written by Parwer on che 
finality of the propherhood to arrive at the conclusion that the Ahmadis 
were to be regarded as outside the pale of the Muslim community" 
Similarly, an appreciation of his writings on rhe Two-Nation Theory and 
їп condemnation of Abul Kalam Ага conccpr of ‘unity of religions’ can 
be gauged fram the fact that conservative Deobandi scholars like Yusuf 
Banori and Zafar Ahmad ‘Usmanî relied on his arguments for cheit own 
purposes." 

It was in the late 1930s and early 1940s char Parwer became a 
controversial scholar because of a change in is ideas brougbr about under 
the influence of Aslam: Јаутајрш with whom he had been able to interact 
Frequently as both were living in the same city end had fostered am 
academically rewarding interaction with each other In one of his earliest 
expressions of scepticism for Hadith literature, Parwer mostly reiterated 
Aslam Japraipuris nocion of abiding by the Markuz-i-Mille (central 
authority of the Muslim community) as equivalent to the obedience of 
God and the Prophet? He limited the role of the Prophet to the 
iocerpretation of che Quran for his own age as the head of the then 
Muslim community and state, Subsequent to his death, the task was 
handed over to the chosen pious Caliphs who, in consultation with the 
leamed among the Muslims, arrived at an understanding and interpretation 
of the Quranic injunctions for the issues of their times. Such an 
arrangement allowed for dynamism in the growth of Islamic law and 
jurisprudence as the Markus had the authotity co decide which of the 
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Quranic rulings and edicts had а permanent value and which ones were 
mutable, Bur Parwez hastened to add thar not every state could acquire 
this authority and only the one truly representative assemblage of the 
pious Muslims and scholars deserved obedience in this manner." In 
another treatise Parwee again applied his mentors ideas regarding the 
historicity of Hadith literature to argue for its conjectural status and 
limited utility as a source of history and not religion." Such writings 
brought Parwez directly into rhe league of deniers of Hadith and subjected 
him to the criticism of the Ulama 

‘While the other Ahl al-Qur'an, тоо, had «lied on similar principles 
swith regard vo discarding of Hadith and a revisionist Quranic exegesis, 
what differentiated Ghulam Ahmad Parwer from many of his predecessors 
in his stance relating to Ahl al-Quran was that he was not formally 
trained as а scholar in any madrasa ard many a western idea had impressed 
inelf upon him daring his formative years. These tais were shared by 
him with his contemporaries like “Inaya: Ullah Mashriqi and Ghulam 
Jilani Barq, Among other variables common to the shaping of their world 
view at large and religious thought in particular were the generally 
prevalent intellectual trends of the inter-war period in colonial South Asia 
celebrating a psychic obsession wich power, authority and notions of 
“rationalise.” Parwer like Mashriqi and Barq—was not simply being 
moved by the concern of the missionary and other non-Muslims attacks 
оп the religion of Islam, bat also with the outlining of a viable alternative 
that could рш an end го che schisms amid che Muslim ranks to revive a 
glorified past diac looked even more appealing in a period of perceived 
intellectual poverty and more pressing considerations of political turmoil, 
material paaperism, and subjugation to foreign authority: In his response 
Mashrigi had resorted to organizing a Muslim [semi- militia along fascist 
lines; and Barq had attempted to deduce scientific ndings from che 
Quranic text and furnishing cational arguments for its validity of its 
Divinity. On Parwez’s part the panacea offered sought to achieve the twin 
purposes of a ‘rational Islam’ and a strong Islamic state organized in strict 
conformity with the guidelines of the Quran, Paradoxically the proposed 
state was as much for the acquisition of power and its urization for the 
realization of a pre-concelved utopian past, addressing of politico- 
philosophical questions o£ the age, organization of Muslim community 
and its collective welfare, as it was for che cultivation of an environment 
conducive to the growth aud exercise of one's rational Faculties and 
asserting of individual self. This was duc ro the fact chat firstly, Parwez 
did nor indulge in a 'scripruralis? reading of the Quranic text because of 
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his avowed dissociation from and severance with the authority of the pas- 
in the form of Hadith, jurispradental findings and Quranic exegesis. He 
appropriated for himself che right ко interpret and understand the Quis 
in the light of his own limited capabilities and co find the solutions 
therein for the problems of his age. Secondly, his conceptualization с: 
Ып was that of a Din and nor Mazhab or religion. The former is a morc 
comprehensive term and encapsulate the entire spectrum of societal and 
individual lives including its social-economic system, polity, and code of 
law, These atribures of Din are in stark contrast to Mazhab which—as 
understood by Parwez and translated as ‘religion’ —comprises of blind 
imitation of pseudo-Divine injunctions; subservience to the exploitative 
forces of priesthood; and observance of spiritless rituals. Din, on the other 
hand: 


gives full scope та mari ini cretion. lt is meaat for a free and 
intelligent person. 2 person who has the courage co think, judge and acr for 
himself. Din offers broad principles which give guidance to man in the 
adventure of life and which enable bum co attain the goal of self realization 
ond social welfare. These principles. however, are nat meant ro be Followed 
blindly: They are to be applied with intelligence and forethought,“ 


Tn the pursuance of these intellectual endeavours Parwez was meticulous 
thorough in his approach. He did nor simply offer а revised interpretation 
of Islam but also sought to establish his credentials as a learned scholar ir 
orde: for his works to exercise influence on its intended audience of 
‘mostly college graduates and others wich a non-specialized knowledge of 
Islam. This he did by expressing his knowledge on every aspect of Islamic 
history and Quranic exegesis. In the 1940s he simply focused on writing 
а multi-volume history of prophethood from Moses to Jesus and then 
Prophet Muhammad (овон), based on Biblical sources and Christian 
histories, He took years to finish an exhaustive lexicography of Quran 
dealing with the roots for every term used in the Quran. The principles 
he elucidates for the usage of Arabic lexicography were employed by him 
in all his writings and were meant to serve as а guide for all those 
interested in developing an understanding of the Quranic text on their 
own. Another project of his which took long years to finish was an 
indexing of the topics couched upon in the Quran. А separate commentary 
‘of the Quran was dictared by him during the last years of his life buc most 
of ic remains scattered in many of his audio and video lectures. Besides 
that there were individual monographs on Western philosophy, world 
religions, mysticism, Islamic socio-economic systems and so on. Bur all 
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these works, in one way or the other, relied on che more basic works done 
by Parwez on the indexing and lexicography of the Quran. 

Although Parwezs lexicography was not published till 1960, the 
fantastic lexique technique’ built up by him to explain Quranic chapters 
and verses in modernist terms! was put to use in his writings preceding. 
the publication of the lexicon. An appraisal of Parwezs lexique technique, 
bence, serves as the starting point and the key to understanding his 
methodology for arriving at a differentiared understanding of the Quran 
and other aspects of Islamic beliefs and practices as well as institutions, 
Before him, Sayyid Ahmad Khan had adopted a similar strategy by 
outlining his own principles of exegesis on che basis of which he ascribed 
new meanings to the generally understood words and verses of Quran 
under the vencer of either a contextualized or metaphorical interpretation. 
The Quranic exegesis of Maulwî ‘Abdullah Chakralawi and Khwaja 
Ahmad-ud-Din Amrtisari had been similarly devoid of now-Quranic 
Muslim and Biblical sources to allow for the stretching of Quranic 
meanings in ways hitherto unknown in the Islamic literature on Quran 
spanning over centuries, These commentaries of Quron—and orhers wich 
a similar intent of recasting the narracion of supernatural events in Quran 
‘on ‘rational’ basis—had been objected to by the more learned scholars of 
Arabic among the Ulama as superficial and lacking in basic knowledge of 
the intricacies of the language. Parwez sought to plug this lacuna by trying 
to establish his credencials for extensive grammatical and etymological 
knowledge of the Quranic language. This had to be done in order ro avoid 
the general impression that the Ahl al-Qur'an ascribed wishful meaning 
то Quranic verses, Thus, the lexicon was a central component of Parwozs 
“Quranic literarure' and served not just as principles for Quranic analysis 
but also as a verifiable claim to his competence in the Arabic language.” 
Te docs not imply that Parwer was unsure of the non-acceptability of his 
lexical findings and backlash from the Ulama for an inconsistency berween 
his own interpretations and the generally accepted ones." Bue Parwezs 
was to mitigate the apprehensions of a targeted Muslim readership 
is expertise in Arabic rather than convince the Ulama of his 
genuine scholarship. 

For this purpose Parwer appended his findings with some suitable 
evidence from other works of Arabic lexicography. Like his approach to 
the other referential works of the past, Parwer was selective in his usage 
of the classical Arabic lexicons. Ic is because, in his opinion, these works 
had been compiled mostly during the Abbasid period—a time when the 
Arabic language had undergone considerable transformation under Persian 
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influence in terms of culture, philosophy and other forms of knowledge, 
thus clouding the teal sense and spirit of rhe Quranic message." la order 
to ‘retrieve’ the meanings of a word as understood by Arabs in the days 
ol the Prophet, Parwee like Hamid-ud-Din Farahi and in appreciation 
of his works— relied on pre-Islamic Arabic poetry. For its usage in the 
Quranic text, Parwer looked inta the voor of a particular word and йз 
‘various. attributes, In this regard he was guided by che peculiar contest in 
which the word had been employed in the text ro determine whether che 
meaning intended was lieral or metaphorical. Or, far chat purpose, he 
traced how the same word had been used at a different place in Quran. 
An application of these principles is best exemplified in his interpretarion 
of terms supposedly demeaning to the status of women. The term word 
(awuran in the Quranic verse 4:34 has been explained and translated by 
the exegctes as ‘master’ ‘or ruler. According co Parwer, Tabari—the Г 
to come up with a written Tafsit—arrived at this meaning at a rime wh, 
the real llam had been overshadowed by ‘Persian Islam and under the 
influence of repressive dictatorships. The women had were again 
denigrated ta their pre-Islamic sub-human status in violation of the rights 
‘originally’ accorded to them by Islam. In his lexicon, on the other hand, 
Parwer traced the word gawnam feom the root gum which he translated 
as meaning ‘striking a balance." As per rules of the Arabic language, all 
subsequent words derived from the root were to possess similar meanings, 
For ihis reason the translation suggested by Parwez was that of a ‘partner 
it was purportedly more in tune with the meaning of the root of the 
word alluded о. Such an application of exegetical and lexical principles 
Tuns through the whole corpus of Parwer's writings. 


6.4. FROM INDIVIDUAL SELE то COLLECTIVE EXISTENCE, 

As already discussed, Parwe not only cheorized che establishment of a 
truly Islamic state for the revitalization of spiritual uplift and material 
progress of the Muslims bur also emphasized the role of the individual in 
this enterprise, The individual with his racional faculties and instinetive 
inclination for freedom and Liberty is rhe Duikding block of the idyllic 
‘Muslim world community’ that Parwer seeks to consteuct, Without 
impressing upon the libratory aspects of Quranic teachings, Parwez could 
not imagine the blossoming of ones capabilitics ro the fullest and th 
harnessing of creative energies for the benefit of Muslim community at 
large or the workings of an Islamic stare. Раға appeared to be cognizant 
of the apprehension thar if the individuals scope for fredor; independent 
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course of action; and exercise of judgment remained of secondary 
importance, then it could extend the states authority ro almost leviathan. 
proportions. In that scenario the ‘Islamic Kingdom of God on Earth 
would be no better than the Christian model of the medieval ages which 
had caused the drift of Europeans away from religion into the embrace of 
а materialistic vision of life. 

To address such concerns, Parwez devoted the initial two volumes of 
Maarif ıl Qur'an written during the 1940s, to these musings, even before 
he had touched upon the outlines of an Islamic state in much detail. The 
main concern of Man ша Yezden and Iblis wa Adam was to redefine the 
parameters of rekulonship between Man and God, Rationality and 
Divinity, and State and Individual. Parvez described Man as one endowed 
with Divine Energy which comprised che Human Self. This Divine 
Energy exists in the form of realizable possibilities. The Human Self, 
hence, has the propensity to grow, evolve, artain higher planes and avoid 
extinction or stunted growth.” It is the pursuance of this growth oF 
Human Self and the sctualiation of its latent potentialities that defines 
the relationship between Мал and his Creator.” Man, by vine of 
possessing an autonomous self and a rational being, has been allowed by 
his Creator to strive for these coveted goals without any hindranee. In this 
endeavour Man is not held back by his regdir (fate). For Parwez, sagdir 
more appropriately explained by che term Divine Providence which is 
God's preordained Law of Nature preserved in the Book of Nature. These 
Lows of Nature emanate fiom God and are immutable. Even God Himself. 
is ‘bound’ by them. Acconding t0 Parwez: „Соб docs not use His 
authorities and powers like а tocalicarian dictator rather exercises them in 
accordance with the order and the law. And this means thar the 
circumstantial demands of the Universe precipitate a reciprocal response 
from God. In other words it can be said thar the reaction from God is in 


accordance with the external conditions.” 
Thus, no force comes in the way of Man's struggle for che realization 
‘of material gains and spiritual growth. Ic is, chen, only a question of 
whether Man is willing to accept the arbitration of Divine vales for the 
larger aims and purposes of individual and community life: or prefers ro 
acquiesce to the charm of relying purely on his owa rational faculties. The 
consequences of hath the options have been made clear co him. lf a non 
Divine, materialist metaphysical worldview affirming а blind 
unbridled rationality were to guide the Human Self, the individual would 
be swayed by their own vested interests and selfish motives for an 
accumulation of walch and resonare» to sestre themselves ас the expense 


226 QUESTIONING THE AUTHORITY OF THE PAST 


of others: The Divine alternative has been explained by the Quran in 
metaphorical narration of the ‘story of Adam’. Adam in the story does nc 
refer to any single individual by the whole of humanity.™ In the light c 
Parwer's lexique technique, Paradise is not a spatial abode of ides 
bi 
primordial stage of evolution of mankind, while the root for the wore 
‘Adam’ denotes an ability to coexist.” ‘The coexistence of 'Adanr on thi 
‘paradise’ was in conformity with che Divine rubrics for collective 
ownership as the means for securing provisions for the growth of Humar: 
Self. This idyllic existence came to an abrupt halt as Adam was lured inte 
the trap of individualism. Ir was the tasting of this forbidden fruit’ of 
individual appropriation of factors of production that resulted in divisions 
among mankind, the drawing of ethno-racial boundaries, mutual rivalrie: 
and competition for material resources" Ones man had given in to bis 
‘own rational choice in violation of the Divine guidance, it was inevitable 
for him ro be unable to look at the larger picture of the benefits accruing 
from collective existence. It was simultaneously accompanied with az 
anxiety for maximization of material resources in a bid for che preservation 
of self 

Thus a divinely ordained system of socio-economic nurturing (Nizam- 
#Rububiyyan alone ensures the growth of the human self by the way of 
providing means conducive for this purpose. This is in stark contrast to 
à materialist view of life which is governed: "by rationalism as а guide to 
the economie structure of society; by individualism and private enterprise 
the accumulation of wealth; and by the hardening of class 
structure. Self-defeating nationalism and Machiavellian statecraft are its 
social and organizational reflections” ™ 
-Rububiypat. an the other hand, strikes at the very roots 
of an unjust ‘and class-ridden equation of ‘haves’ and ‘have nots’ by 
disallowing the possession of private property and ownership of factors of 
production.” АШ the material resources are to he appropriated by ап 
Islamic state professing Quranic principle of social justice and economic 
equity to provide for its members che means of sustenance. The serving 
‘of man’s physical needs is not an end in itself bur only the means of sering. 
the mind free to indulge in higher pursuits of self development.” This 
Divine Order runs like a joint business venture in which the capital 
investment is made by God (in the form of natural factors of production) 
and Manis contribution is only the labour that he puts in that enterprise. 
So he can claim only that part of the land's produce which he has toiled 
for and must hand over the rest ro God, Le. devote for the benefit of the 


fulness but refers to an existing state of abundance during the 
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society: He cannot daim dividend from the value of capital because it 
is God’ creation for che benefit of mankind through the Order of 
Ruhubipiah and not for any individual’s possession and moaetary benefit. 
This makes any form of earnings on capital—whether commercial 
interest, sleeping partnership and land cenancy—to be considered as Riba 
(usury or interest). 

“The system, according to Parwez, bears only superficial resemblance 
with Communism and it cannot be claimed that che Marxist principles 
have simply been interpolated on to the Islamic ideas of social justice and 
economic equity. The Islamic system, as claimed by him, had existed ia 
its perfect form in the past under Prophet Muhammad (евон) and the 
rightly guided caliphs. If there was any borrowing of ideas involved then 
Communism must be considered as being on the receiving end as opposed 
э But a parcial borrowing from the Divine Order had left che 
ist system in much more of a quandary than the Capitalist 
system. The most essential component of the Абал аиан was 
эп acceptance of the supremacy of the Divine—an idea repugnant ro 
Communism. The result was that Communi 
metaphysics of the Capitalist system and yer strove for the establishment 
of a society based on such cherished "non-mareral notions of humanity 
and enlightenment. This was where Karl Marx failed. He did not foresee 
that while Capitalist exploitation had to be shunned, it had to be followed 
with some positive affirmation of larger, universal values of good. By 
maintaining materialism in his philosophy. it became impossible for Marx 
to offer a philosophical basis for the recognition of 
values of humanism and virtue or to answer the quest y 
оп: help the poor and the needy. In case of Mizauri-Rububiypar the 
provision wat for the appropriation of resources and their efficient 
utilization on behalf of che Lord who has created them for the benefit of 
the mankind and not in the service of the state. When God Himself had 
enjoined this scheme of economic distribution and called for taking care 
of the destitute, che metaphysical dilemma stood resolved. This was where 
the fundamental difference between Communism and Nizam-i-Rububiryat 
lay. In the laser Man willingly offers his labour in the faith that the 
resulting dividends shall be mutually shared to che benefit of everyone 
He realizes chat further progression of his own self is linked to other 
individuals in the sociery and that they can only catapult to higher planes 
of human self if they aze working with each other in а collective manner." 
In case of Communism, the impossibility of metaphysical arguments for 
the establishment of any set of moral ethos as incrinsicallyvictuous leaves 
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cto the oppressive state apparatus to coerce the individual io lahour for 
the stare. So, In а nutshell, it may be summarized as 


їп the Rububiyah society man sells his life to God [and] in che Communist 
sate he sells his mind eo the state" 


‘This argument, hence, implies thar a Divine world system has more scope 
for independent reasoning than all he man-made alternatives which claim 
то be based purely on buman reason and unbridled rationaliry. 


6.5. THE ISLAMIC STATE AND тїз DYNAMISM 


Parwer's proposed Islamic Order of socio-economic nurture was deemed 
by him as imperative for furnishing every member of the community with 
propitious opportunities for self-expression and self-development The 
establishment and successful working of Nizanri-Rububiyyae 
required providing answers to questions about the historical credibil 
any such system being in place at any time during Muslim history 
the possibility of its ‘re-establishment’ in che Muslim world. Parwc/s 
response то such queries helps clarify his views on the Prophet and the 
Islamic stare. 

Contrary ко any historical evidence, Parwez insisted that the Divine 
Order for the socio-economic nurturing of the Muslim community was 
put into practice during the liferime of Prophet Muhammad (raus) and 
perfected upon during the reign of Caliph ‘Umar For the reason that 
the Prophet was able to ereet a Divine Order by countering the exploitative 
forces of the affluent classes and the priesthood, it was to be inferred that 
neither was the divinely suggested system impractical, nor was the Prophet 
a passive onlaoker when it came to giving practical shape ro Divine 
rubrics, Ie was the acrualizarion of all such Divine ideals which proved 
that the Prophet was nor just a postman who delivered the message of 
God hat an extraordinary human being who overcame all the odds in 


setting an inimitable precedent for the successful implementation of these 
Orders." This was Parwer rationale For a 


cording the highest starus tn 
Prophet Muhammad (riui) in all of humanity because he —despite being 
a human, albeit an extraordinary one—eransformed his whole self and che 
community at large in perfect accordance with the Divine Knowledge 
received by him. Recognition of such an accomplishment of Prophet 
Muhammad (rii) was meant to by Parwez to counteract the general 
Impression that he had scant regard the Prophets character ond 
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achievements, But it obviously fell considerably short as far as the 
expectations of the proponents of Hadith went. The reason for this was 
that by citing the term ‘Prophets precedent Parwcz simply meant that 
the all-human figure of the Prophet should be an inspiration for other 
human beings in their struggle for the establishment of God's kingdom 
оп earth, and the methodology adopted by the Prophet to this end should 
be suitably employed by them bur should nor blindly mimicked. Parwa 
did not think thar relegating the Prophet to the status of, largely, an 
inspirational figure and conceiving his role as only methodologically 
relevant w the realization of Divine objectives for humankind and its 
society, amounted ro mitigating his relevance for the Muslims. 

A concomitant implication of such notions is cha: the Prophets words 
recorded in the form of Hadith lose their status of a parallel source of 
Divine guidance which can be eternally binding for che Muslims of all 
the ages, The question of the authenticity of these recorded sayings, hence, 
assumed a secondary importance in his argument. Ir is because regardless 
of the auchencicity all diese sayings, Parwez attributed to them an 
inherently non-Divine character; therefore, even an authentic tradition, 
for Parwer, did not serve any significant purpose." Tor him, the Holy 
Quran alone served as the source of most authentic Divine guidance. Nor 
оцу was the Quran to be regarded as the repository of revealed knowledge 
but alo wahi metlu as the only source by which this knowledge was 
relayed to the Prophet. Parwez did not allow scope even for intuition or, 
for that matter, any form of Divine guidance other than wabi matla 
However, in his discussion with Jafar Shab Phulwarwi on this мо, 
Parvez failed 10 come up with a satisfactory explanation abour those 
instances in which the Prophet appeared to have acted on а source other 
than wabi тай. For example, Parez was queried by Ja'far Shah as to 
ton what basis had the Prophet put together disparate revelatory passages 
of the Quran? Parwee responded that t was carried out in the form of a 
communiqué sent to Muhammad (Риси), along with the text that was 
g tevealed, through the intermediary services of Angel Gabriel in 
which the Prophec was guided how a particular verse was to be placed in 
the Quranic rext. The placement of the revelatory passage to its assigned 
place in che text fulfilled the purpose of che communiqué and it was no 
longer required to become part of the Quranic text. This process was 
likened by Parwez to the dictating of a paragraph to a composer with 
instructions about the punctwations in the sentences. Such instructions 
do not become part of the text.” of wahi муг mailu 
brought back the question of validation of the тишә! observances, Parwez, 


The inadmissibilit 
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like his mentor Adam Jayrajpusi, did endorse the prevalent ritual practice 
but, unlike Jafar Shah Phulwarwi, he did not cite a divine sanction i- 
their composition to allow for their continuation indefinitely. 

Ла Parwezs proposed alternative for rectifying the ensuing contradiction 
the solution was co premise the validation of these practices о a state о: 
caliphate patterned on the precedent set by the Prophet (Khilafat ‘eis 
Minbej al Nubuwwat). This Khilafat was to provide the political enc 
executive framework for the establishment and successful working or 
Divine commandments in the Muslim community and progressive 
review the Islamic laws and practices. Its authority to do so was to 
be derived from the Quran itself and the precedent set by the Prophet 
and his successive Rightly Guided Caliphs (Abu Bakar, ‘Umar, Usman. 
АШ) in the running of state, religious and other affairs- 

With regard to religious practices it was clear ro Parwez that Quran 
had not given any details about various ritual observances. A stance to the 
contrary taken by the likes of Maulwi "Abdullah Chakralawi was found 
by Parwez as seriously erroncous and he condemned it as damaging to the 
cause of dissemination of Quranic teachings Bur ac the same ime 
Parwer had abo found Hadith literature ro be least helpful in determining 
a universal format for Islamic prayers. He argued that had Hadith nor 
been a disputed source of guidance, there would not have been differences 
їп marters of details among different sects with each one of them citing 
Abadith in defence of their preferred mode of worship and denouncing 
that of the rest for not being in accordance with the practice of the 
Prophet. The only possible solution to this schism, in Parwez's opinion, 
was the revival of Khilafat ‘ala Minhaj al-Nubuunvat. This was how the 
worship deraik and ritual practices were established among фе Muslims 
in the first place. The Prophet had acted as che politico-administrative 
and judicial head of the Islamic state In che execution of these duties, he 
was not guided by amy Divine source and had to rely on his inner 
resources and rational faculties. He variously consulted his Companions 
En a variety of issuer and this was how Quranic injunctions were 
understood and interpreted By and Tor the Muslin conimuniry, and 
measures were adopted for the shaping and successful working of various 
socio-economic ard political institutions and policies in accordance with 
the dictates of the Quran, In adhering 10 the meanings of the Quran 
credited as valid by the Prophet, and decisions caken by him—in 
concurrence with the consultations and advice of his Companions—the 
individual was obeying God and His commandments. Such an 
arrangement continued during the tenure of first four Caliphs of Islam 
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with the only difference that the Prophet had been replaced by a Caliph 
although фе powers of the latte, as they were being applied within the 
hove aia ma ka ngih lamen oe wis ni с энш are ar 
дее аз the head of the state. As long as the AMarkaz-i-Milar. 
(central authority of Muslim community) was patterned on the precedent 
set by the Prophet, adhering w this authority amounted to obeying God. 
The problem arose SSS amar ee Tam, TPP thro wrong hands 
and the spectre of dictatorship appeared on the horizon. The appropriation. 
of power by these non-representative dictators severed the link between 
state and religious authority. Despite all heir powers, these dictators could 
not force upon the Muslim community any aspect of Quranic 
interpretation ог carn respect in marters of religious guidance. With the 
Markas-i-Millas in disarray, the people resorted to individual scholars for 
answers to their queries. This was how the duality between state and 
religion arose in Islam. It kad far reaching effects insofar as Islam became 
а ‘religion’ like many others in the world and lost its vitality as an all- 
encompassing Din. The state affairs were bifurcated along the distinct 
domains of spiritual and temporal, Hence, there emerged in Islam а 
priestly class of its own. This further undermined the unity of the Muslim 
community as every single scholar individually assumed che responsibility 
of interpreting the Quran, Islamic law and religious practices, As the state 
was excluded from undertaking this task, there was no viable authority 
that could arbitrate berween varying interpretations offered by the Ulama. 
The vacuum was filled by Hadith collections as Ulama increasingly came 
to an understanding that an authentically verified statement. of the 
Prophet was the most important source for determining the postulates of 
Islamic beliefs and practices. The jurisprudentia! rulings thus arrived at 
became applicable as codified law and have continued to be so since 
then.“ 

Te was an insistence on the part of the Ulama for centuries to blindly 
imitate these jurisprudencial findings that Parwer found most 
objectionable. His objections were based on his opinion that the 
‘mechanism’ adopted by the jurists for establishing Islamic laws was faulty. 
He admitted that although they all worked in good faith and under the 
compulsions of their rime, hur Parser n vd that in bis opinion no 
single individual had the authority то impose his scholarly findings as 
accurate, unchanging and binding, These findings were even more 
problematic far Parwer because they were based on the principle that the 
Prophet offered the best mode of action and was the sole divinely inspired 


guide in matters of Quranic interpretation and articles of faith and 
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practice. С 


тилу to that, res proposed char the Манба Afillar was 


nor necessarily dependent on tite Prophet or а kamed jurist or excgete 
bur а ceprsentaive assemblage of Muslim community and its scholars 
which kad the right n progressively interpret Quranic injunctions, amend 
various postulates of Islamic laws and suitably determine the mode of 
ritual observances. 

Although Parwez acknowledged Аана МУ right to propose 
changes in the mode of ritual observances, he maintained that there was 
more scope for Markaz-i-Miliars use of extensive powers of revision m 
matters relating to different aspects of law and mot far the alteration of 
the established ritualistic practices as such. le was Because while 
circumstantial changes provided fresh insights into ihe details of law and 
sratcsocietal functions. the same did not hold rue with regard io rituals 
Regardless of the temporal ard spatial serrings, rimalisric miles com 
terio their relevance. Bar, ar the sa 
prevalent schisms among rhe Musi 
жо detrimental for the realization ef ihe larger sim o£ unity amid Muslim 
ranks thac the Markae-éfiliz would have w apply its aucho 
about uniformity among the Ummah and pur an end t sectarian 
schisms’ Till the time tka: such a Аааа МИШ remained an «Гана 
concept, Parwez allowed for the continuation af the established practices 
and did nor condone many changes in ir for the want of avoiding further 


e rime, Parwer maintained thar the 


on the peng details nf rimale was 


divisions among the Muslims and needless religious controversies. 
By propounding such an idea, Parwez purportedly: disallowed d 
applicability of адас А powers for a Chakralawi-Kke radical 


aleraion ol prevalent practices but he himselë did nor totally desist from 


doing the sare —at least with regard гө the theoretical aspects of these 
ices, This cun be seen in Pacwers differemtiaicd understanding of the 
nic term Sale. He defined Salar as the obedience of Divine dictates 
iments in every field and aspect of life. In a similar vein, he 
described omar i Saler (normally understood as ‘establishing the 
prayer} as establishment of such a system or societe in which the 
individuals were enabled ro ‘perform’ Salut. As such dann 

be s continuous process pertaining to all the domains o£ individual and 
collective file. However, Parwer did admit shat the Quran had also 
тегим! Sifar in the sense it was normaly understood" This was when 
the Quran talked of the "gatherings of Salad. But r was juse one subsidiary 
component of the whole Salar system and was meant to give voice to 
mans inner Feelings and cicer for die emouoral componen of kis Sel 
The provision for such gatherings did not imply an endorsemiem of 


-Saiar was 10 
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formalism in rituals bordering on spiritless worship but rather was meant 
to further strengthen Mans resolve and commitment to Igamar-i-Sala:!® 
So even though Perwez was not proposing changes in che more formal or 
‘emotionally relevant’ aspects of Salat, he was adding considerable new 
meanings to its whole concept which had direct bearings on its practice 
aswell 

Other than Salat, Parwer's ‘amendments in the rest of Muslim practices 
were not merely theoretical bur were quite a radical break from che past 
in practical details as well, This is best seen in his description of the Haj 
He followed the line exactly similar to that of Khwaja Ahmad-ud-Din 
Amritsari without acknowledging ic Не described the Нај as a modern- 
day equivalent of United Nations in which Muslim delegates from all ever 
the world assemble to discuss different issues, The “Най schedule specified 
by Parwez is as under: It begins with the ‘training course’ of Ramadan in 
which the people are physically and spiritually strengthened co withstand. 
extemal pressures and challenges for the protection, continuation, and 
successful working of the Islamic system in the socieg On the occasion. 
of Bid—a celebration for the commemoration of Quran's revelation 
delegates are chosen for representing the Nation during the Hajj 
‘proceedings. The inaugural session of Hajj takes place in a large, open 
area known as Arafat where delegates are introduced то one another, At 
the same session, a report is submited on last year’s performances and 
proposals are floated for the Кише agenda, lr is followed by three days of 
‘consultations. During this period. feats are hosted and gifts exchanged 
to increase the cordiality between the delegates. With the purpose of not 
over burdening the hosts, the deicgases ate expected to make animal 
sacrifices to arrange for the fond. " Bur Parwez was nor dismissive of the 
ritualistic aspects of Hajj either, Like in the case of Salt, Parwez opined 
that Islam gave foremost importance co the practical utility of an act and. 
was similarly cognizant of the need for emotional nurturing of its 
followers. This was why certain rituals had been retained for the ‘Hajj 
Conference’, Dressing up in а white abram, unstitched sheets serves a 
message, loud and clear, in favour of die unity of all mankind and a 
resp to establish peace and security in the whole wodd. Cireamambulation 
around the Ka'ba is a reiteration af the resolve har Lord alone is the focal 
Point of Mans life and that all efforts should be directed towards following 
His Commandments. 

Hence, it can be inferred from Parwers writings that if gevisions were 

lanned in ritual observances and—hypothetically speaking— 

successfully implemented with acceptance from che whole of Muslim 
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community: no bar could be pur on it since the rituals established by the 
Prophet were not divinely ordained and were only adopted after тыг. 
consultations. This implied that Parwez wanted the prevalent practices c: 
be kept largely intact noc because they had a Divine sanction behind ther: 
but because he realized ehe impossibility of the Muslims being convinces 
of agrecing to any alternative form of ritual observances even after the 
revival of a Marbiz-i-Millar 

In Parwezs conceprudlization of Islam, the Din of Islam which 
encompassed a wide range of beliefs and activities did not entail anything 
that was essentially and completely immutable, nor was a fixation with 
the Isnad paradigm possible in the presence of a revived Markaz-i-Millar 
or Khilafat ‘ala Minhaj al-Nubuwwar: There were, however, certain 
“Permanent values mostly erhical-maral exhortations —and edicts clearly 
and most unambiguously stated in the Quran to which Parwer emphasized 
strict adherence. The proposed legislations, interpretations and 
amendments were proposed by him to take place within the contours 
specified by these permanent values. So while the Ulama included. 
addition to the Quran—Hadith as a source of the permanent values and 
major repository of supposedly unchangeable aspects of laws, beliefs and 
practices, Parwez limited himself co accepting the authority of the Quran 
alone in dictating the permanent aspects of Islam and that too in terms 
of the values or principles it enjoined, aud rately in farms less 
unconstrained. Thus, Parwer’ ‘theory of sate’ and his concepts about its 
legislative powers and executive functions, entailed: 


1. God alone is to be obeyed and not any human being. Even а Prophet 
canno make anyone obey him. 


2, The obedience co God is io be in accordance with set af rules codified in 
the Quran. 


3. This obedience sakes place within the parameters of a system (and nor 
individually) whose first central authority is the [figure of the) Prophet 
Obedience to this central authority is called the obedience of God and the 
Prophet. This is what the rule of God is. 


4, Those commandments, for which even minute derails have been specified 
by the Quran, сало: be amended by this ceneral authority either. But 
those commandments, which in the Quran ate reuched upon In principle 
only, ir has been purposely done dhat so as то make chem amenable for 
change in matters of detail in accordance with the dictates of the 
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5. The Caliphs of the Prophet replaces the Prophec of Allah, And hence the 
obedience zo God and Propher is carted our through obeying the authority 
of this new central authori 


Te was che establishment of an Islamic state in accordance with the above 
mentioned principles that occupied a central position in the overall 
scheme envisaged by Ghulam Ahmad Daher Tor the revival of Muslim 
dominance in spheres of intellectual progress, spiritual growth, socio- 
economic justice and material welfare, and as the means Tar putting an 
end to sectarian differences among the Muslims. His proposed theoretical 
framework relegated extensive powers to the Markaz-i-Millar so that it 
sould become possible for it ro cater for both the material and the religio- 
spititual-requirememts of the individual and the community. The Markaz- 
-Millat, among other tasks, was entrusted with the responsibility of 
establishing the Divine Order of socio-economic nurture by appropri 
all the factors of production; amend Islamic laws in accordance to the 
demands of changing times; and bring abour uniformity in Muslim 
observances of ritual practices. However, the endowment of such a wide 
range of powers for varied responsibilities and that, too, to a sre whose 
obedience equalled chat of God, did nor result in an Islamic Leviathan 
state of sorts, It was because the idea of such a state was fine-tuned by 
Parwer to carry out the functions assigned to it in а continuously 
progressive vein and on the basis of mutual consultations. Also, even 
though Parwer professed to constrain the state and the individual under 
multiple wraps of Divine guidance, the intended consequence was to the 
contrary, The state, in actual execution of is vest authocty and assigned 
fonctions, simply forcgrounded the few vaguely worded permanent 
Islamic principles rather than being interned within their contours. har 
mitigated further che apprehensions of the emergence of an Islamic 
Leviathan was Parwezs emphasis on individual human action and scope 
for the use of rational faculties as the basis of Man-God relationship in 
Мат and hence, by extension, an integral feature of the Islamic state as 
well. Thus, even by apparently agreeing to the containment of the stare 
and the individual within the precinets of Divine guidance, Parwer still 
managed 16 salvage а lot of ground for rational and autonomous human 
action. 

Parvez’ discourse on the outlines of a Quean-based system of state was 
initially in response to dhe discussion on an independent state for the 
Muslims in India during the lare 1930s and 1940s. Duriag this period, 
Parwez acdendly championed the cause for the creation of Pakistan as he 
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saw in the establishment of ап independent Muslim state the possibility 
of actualization of his own ideas regarding an Islamic state. After the 
creation of Pakistan, Parwez wrote even more extensively on matters of 
state and the role expected of the new rulers regarding the implementation. 
of an amic system in Pakistan, In the following section: of the chapter, 
а derailed evaluation hus been made of the policies adopted and the ideas 
held by the policy-makers of Pakistan during the years frum 1947 to 1969, 

This period has been chosen for its distinct dissimilarity from the post 

1970 decades of Pakistani politics in matters of politics relating со blam. 

Jc was during this period when Parwez mosr actively pursued the cause of 
disseminating his own ideas by producing a prolific amount of literature 
and tried co establish his scholarly credentials among a select class mostly 
comprising of the young college graduates, professionals and others with 
а similar ‘modern’, non-traditional understanding of Islam. Parwez was 
also working for che recognition of himself and zhe dara Tulu' i-lslans by 
the power elites’ as the only one among the scholars uf Islam who wielded 
ideas that could usefully be employed for the establishment of an Islamic 
мие along progressive lines, He was partially successful in his endeavours 
towards enhancement of kis personal status and organizational gains 

Some of his ideas on Srate—and that of many other like-minded scholars 
among his predecessors and cantempararies whose writings had shaped 
the religious worldview af the ‘sceptical College graduates? Western 
educated Muslim intelligentsia; professional clases and power elites were 
reflected in the politics rearing to Islam in Pakistan up to 1969, This 
Included, most importandy, recognition of the distinction berween 
permanent values of Islam and mutability of the detailed aspects so as to 
allow for dynamism in amendment of laws codified centuries ago. А 
necessary corollary of disregard for the jurisprudential contributions of 
the yesteryear scholars was the inadmissibility of Ulamas role in the 
Tonci of the state and, especially, in che law-making. process 
concerning a revisioning of different aspects of Islamic laws so a5 10 
forestall che dangers of Pakistan becoming a theocracy. This was in sharp 
contrast to the religious worldview of the Ulama who upheld the belief 
that legislation with regard to every aspect of life had already been 
recorded in the Quran and Sunnat. Even if there was to he а scope for 
any fresh legisarion, it was expected by them thar che whole process be 
pared to their overarching influence, The eurtailmene of such 
ized by the Ulama was ro be at the expense of an enlarged 
legislative anthority fo 
elite of Pakistan was, perhaps, unknowingly being impressed by a 


hose running the stare. In doing so the power 
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particular aspect of Ahl al-Qur'an thought i.e. severance from the textual 
sac religious authority of the pass. This dissociation from the past allowed 
envisioning of a state with an avowed regard for Islamic values and its 
acceptance as the guiding principles for the ideological outlook of the stare 
but exclusion, at the same time, of the Ulama from playing a sole in the 
working of the state. 

"The following sections of die chapter would show how these ideas 
acquired. from Parwez and other individuals—albeit in considerably 
modified forms and with different purposes—were found favourable to 
the working of che new state and hence developed through various 
organizational serups and institutional means supported by the power 
elites. 


6.6. POLITIES or ISLAM IN PAKISTAN: DEBATES ON 
‘THEORETICAL ASPECTS DURING THE PERIOD 1947-1969 


The debate about the role of lam and its applicability in the functioning 
of the sate and regulating the affairs of the society pre-dates the creation 
of Pakistan. The ‘slogan of Islam’ had been used to rally the support of 
the Muslims for the creation of new independent state which could serve 
the economic and religious interests of the Muslims of South Asia. The 
‘ideological’ outlines of the proposed state, however, were obscure. The 
leaders of the Muslim League—especially Muhammad Ali Jinnah who 
spearheaded the Pakistan Movement —were brad in British parliamentary 
traditions and had little ro contribute ro che idea of an Islamic stare. Most 
of Jinnahs associates, гоо, were drawn fram che feudal aristocracy and did 
not have an interest in or experience of mass politics. It was one of the 
seasons why most of the Ulama kept themselves aloof from the Muslim 
League's campaign for Pakistan. Such stalwarts as Abul Kalam Arad and 
Husayn Ahmad Madani—the later being the head of che influential 
Muslim seminary of Deoband—were supportive of Congress efforts 
against the British rule and did nor give much importance to the status 
and standing of the Muslim League. With slight variations, same holds 
true for other individuals such as Abul Ala Maududi, ‘Ata Ullah Shah 
Bukhari and ‘Inayat Ullah Mashriqi, Te was felt char the creation of a stare 
comprising of Muslita-majority areas would be a pyethie achievement at 
the expense of Muslims of the United Provinces and would effectively 
dilute their significance and influence in chose areas which were once the 
bastions of Muslim political and cultural authority in North India. While 
the likes of Maududi and Mashriqi did по shun the idea of converting 
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the whole of Hindustan into Pakistan by the means of a putsch inspired 
by the spirited cadres of their respective religio-poliical organizations, 
Azad and Madani did not find fault with the concept of composite 
nationalism as repugnant to Islam and were sure of the safety of Muslim 
rights, both political and religious, in an independent India with a 
substantial Hindu majority and a significant Muslim minority. These 
oic of dissent—asuelly tagged cogethec as diat of Nationalist Ulam" — 
were wary of Muslim League’ claims of setting up an Islamic state as its 
leaders were accused of being non- observant of basic Islamic norms and 
practices and lacking in sufficient knowledge of Islam. le was only later 
come this deficiency with the help of Shabbir 
Ahmad ‘Usmani—anather influential Deobandi cleric—who broke ranks 
wich his fellow Ulama co launch a separate political platform in support 
of Muslim Leagues efforts for the ercation of a new sate 

In other postcolonial, Muslim-majority states, roo. Islam had played a 
significant role in the anti-colonial struggle and mobilizing the people in 
national liberation movements. This can be seen most evidently in case 
of Indonesia and Буур. Bur in both d 
basis for a distinct nationhood. In case of Indonesia, Ышш had 
simultaneously the potential of threatening the national fabric of the state 
consisting of various ethnic and religious minorities sprawling over the 


that the Muslim League о 


archipelago, and also espousing the case for an expansive identity 
encapsulating other Muslim majority regions in South East Asia. Those 
the task of drafting an ideological basis for th 

however, reached a compromise by establishing che new state alon 
religious but nor Islamic lines. In doing so they rejected the demands of 
Muslim groups in Indonesia asking for à more expressed and pronounced 


entrusted wi 


role for [slam in the constitution. Failing to achieve this goal, a militant 
struggle followed in some arcas soon after the independence of Indonesia 
lasting till 1963. This helped reinforce the conviction of the power elite. 
especially the military, that the national unity of the county was 
imperillet by accommodating Islam within the state structure. Similarly, 
in Egypt, the Muslim Brotherhood had played 2 considerable part in 
fighting along with the Free Officers for overthtowing monarchy and 
freeing Egypt from che imperialistic yoke of Britain. Once the coup was 
successfully accomplished, the secular military elite came to have a 
suspicious view of the Brotherhood because of its radical religious 


orientations. In order to rein in such tendencies, there was a massive 
crackdown against the members of the Brotherhood. At the same time, 


the new regime moved co bring religious establishment under 
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This was exemplified in such measures as nationalization of mosques by 
the Augaf (religious endowments) department, policy of single Friday 
sermons for all the mosques, and streamlining of Al-Azhar’ curriculum 
by adding to it new faculties for the study of Western sciences, However, 
Islam continued to determine the personal law of the Muslim subjeers.* 
Hence, in both cases, Islamis potential as a legitimizing and rallying force 
for certain socio-political goals was realized and tapped by the power elites 
buc they remained avowedly secular ia cheir policy decisions and were not 
averse to pronouncing them in public either. 

The case of Pakistan, however, is unique. Not only had Islam been the 
most important factor in rallying the support of the Muslims for the 
establishment of a separate state, it was also the only binding force or 
unifying factor in the newly formed multi-ethnic and multi-lingual stare 
set apart by a distance of more than 1200 miles of hostile land. Hence, 
ко say that Pakistan was conceived as а Muslim state catering for the 
economic tights of the Muslims, can at best be regarded as an academic 
interpretation of the events leading to the creation of Pakistan but not an 
exact reading of the policy options available to the power elites. The 
question, therefore, during this period of Pakistan's history, was not about 
the admissibility of the role of Islam in Pakistan but the kind of Islam to 
be established and the extent of its influence in the working of the state. 
This question can be heuristically labelled along the binaries of sacred 
secular stare and divine/huran will o enumerate the opinions and ideas 
on the role of Шат in Pakistan during that period. А ‘sacred state 
excluding human will™—gererally referred to as a theological state 
conceiving Shariat аз а closed system of religious doctrines—as demanded 
by various Ulama groups and political parties was never an option for ir 
would have formalized che authority of the Ulama in the working of the 
state. Nor was che idea ofa “secular state excluding divine will —a purely 
secular regime espousing regional nationalism or socialist ideology, as ir 
was to be found iri some Arab counuies—feasible for Pakistan on the 
account of che muleiplicities of ethnic identities in Pakistan and the 
aversion of Pakistani power elites, pooled from socially narrow and 
aristocratic base, to Socialist ideas. What was implemented and promoted 
by the Pakistani power elite in the name of an Islamic state was ап 
interface between the twin approaches of ‘sacred state admirting, human 
will’ and ‘secular stare admitcing sacred will In diis regard the religious 
worldview of che Pakistani power elites—ie. the rulers, bureaucrats, 
judges and che military officers. collectively relegated го an entity named 
as the ‘Pakistani establishment —was shaped by the discourse of Islamic 
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Modernism which had been developing im South Asian Islam and 
elsewhere since the late nineteenth century. Such an understanding of 
Islam allowed the envisioning of a State in which—ae least theoretically 
democracy, tights oF minorities: sovereignty of the parliament: 


nd 
Pexibility of Islamic laws could be propagated as she guiding principles 


of the state. Hence, the shaping of state by the power elites in line with 
the discourse of Islamic Modernism was not only to fulfil their vested 
interests of precluding the Ulame from the state structure thus preventing 
Pikistan from being run on a reifled tradition of Islam and forging an 
Islam-based national identity to subdue dic centrifugal pull of ethnic sub. 
nationalisms, bur also for sctualizing their own religious ideals. Therefore 
it has been hypothesized in chis chapter that the power elites in Pakistan 
were, predominantly, neither avowedly secularists nor did they think that 
the state patterned by their policies was going ro be a purely secular state. 
И was not insignificant, then, that the newly built capital for Pakistan was 
named as Islamabad 

Ie has also been argued in this part of the chapter that the power elites 
aspired for an idea! ol Islamic state. As Wilfred Cantwell Smith remarked, 
in the contest of Pakistan that “ant actual Islamic state is a state that its 
Muslim people ate trying to make ideally Islamic. An ideal Islamic state is 
а ише shat йу Muslims consider ta be grad As fat as the power lies were 
concerned, they were moulding Pakistan into an dealt, Islamic state Ic 
is just hae the ideal was inspired by Islamic Modernism which allowed 
considerable space for such notions as relative secularity of the state, 
dynamism of Islamic laws and legislative authority of che Parliament 
among many other things. In doing so they were never completely 
successful and only partially dominant. On many occasions they had го 
go against their own proclivitics by yielding ro the pressure tactics of the 
Ulama or adopt policies thar could convince the population that the state 
was being ideally Islamic? Taking into consideration these factors, the 
history of 
peadslum swing, initially, in favour of ‘secularism’ and, later, cowards 
"Islamization’, Rather, the history of Islamis role in the Pakistani state 
during this period should be elaborated under the term ‘polities of Islan 
which has considerable flexibility « incorporate within its ambit such 
issues as dispuraie negotiation of contrasting religious traditions; 
sectional interests and ideological worldview of key actors; and the 
imperatives of populist decision-making. lr is che interplay of such 
variables and their relative strengths and weakness during different sets of 


ikistan cannot be periodived between an unrestrained 
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socio-political, economic and, even, geostrategic compulsions that has 
determined ehe vacying degrees of Islam role in the state of Pakistan, 

In order to substantiate these hypotheses and understand the dialects 
of che debate on Islam in Pakistan and the politics of Islam that followed 
the creation of Pakistan, it is important to describe che category of 
Pakistani power elites in detail and connect heir ideological ancestry with 
the discourse of Islamic modernism. The later part of the chapter would 
highlight those policy statements, legislative measures, judicial decisions 
and institutional measures which support the hypothesis dat chere was a 
concerted effort on the part of the Pakistani power «ез to shape the 
nascent state in accordance with their religious worldviews. 


6.7. PAKISTANI POWER ELITES AND THEIR VISION OF 
ISLAMIC MODERNISM 


A detailed study of the “Pakistani Ëstablishment—-especlally for che 
period immediately following the creation of Pakistanis lacking. 1 has 
been taken for granted thar Pakistan, since its inception, has been under 
the dominion of a select clique of big landowners, senior miliary and 
civil bureaucrats and dustrial houses. While the political observers 
ме corres in their reading of the elitist stare structure of Pakiszan, there 
remains the need for a substantiated study of those at the helm of the 
affairs in order to develop a better understanding of the complexities and 
processes involved in determining the course of state policy towards 
different issues. Instead of such а comprehensive study, only a few 
generalized interpretations have been offered. For example, Khalid В. 
Sayeed has simply defined the power elites oF the nascent state of Pakistan 
as originating from middleclass professional groups like lawyers and civil 
servants, merchant and capitalists, and big landowners of mostly, Punjab 
and Sindh.“ Muhammad Waseem’s ‘seracturalist approach’ is more 
thorough but lacks the support of an extensive empirical data on the class 
origins of the power sites This gap is partially fld by Asal Hussain 
Elite Polities in an Ideological Siate: The Case of Pakistan, which is a 
specialized study of the elite groups operating in Pakistan, It tabulates 
relative shares of landed, bureaucratic, religious, industrial, professional 
and military elis in the power structure of Pakistanis palin but does 
not greatly concern itself with the ideological makeup of various elite 
groups, nor docs it establish their connection with the policies of state 
pursued by them. Shirin Tahîr-Kheli has simply defined the Pakistani 
political elite as comprising of ‘those men who had been thrust into power 
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by virtue of their pre-independence activities, They were the key members 
of Muslim League and had worked specifically for the creation of 
Pakistan. Accosling to her, the political dite was the only "real elite in 
Pakistan in 1947, and it was only after a few years that it was supplemented 
the power of bureaucratic elite. The importance of rhe later can be 
gauged from the fact thar they were involved not only in the process of 
policy-making but were also instrumental in implementing this policy.” 
Tn 1954, the military elites incorporation into the coterie of power elite 
structure was formalized with the inducrion of commander-in-ch 
Pakistan armed forces General Ayub Khan into the Cabinet. The 
instability of the political regime duc ro the unrepresentative character of 
its mandate and lack of democratic insticutionalization, made way for 
Ayub Khan ә scrap altogether the rudiments of a democratic polity in 
Pakistan and impose Martial Law in 1958. His reign, which lasted sili 
1969, is regarded as the high point of the military-bureaucraric nerus, 

Jamal Maliks coinage of the category named Colonial Urban Sector 
(CUS) is most helpful in situating the socio-economic contours of the 
concerned players. As described by Malik, the CUS consists of 
“representatives of the (colonial) state, especially of large trade associations, 
representatives of government, the higher grades of bureaucracy, the police 
and che army, professionals and the self-employed, the intelligentsia and 
the higher formal sector of education,” 

The agriculturalist elie has been categorized by him separately.’ This 
helps explains the role of non-traditional, modern and elitist instivarions 
like Atchison College. Sandhurst, Aligarh College, and Government 
College Lahore in shaping the religious and western-liberal worldview of 
the power elites, Ir is from these institutions of modern learning that most 
members of the power elites have received th 
majority of the senior bureancrats, military officers and powerful landlords 
share these similar educational backgrounds. In this context, rhe 
ideological makeup of these power elites ean best described in the words 
of Wilfred Cancwell Smith ах that of a modernized Muslim bourgeoisie 
who maintains 'a generalized and sometimes profound allegiance to a 
somewhat undefined Islam, and an operative and sometimes fier 
sentiment of cohesion with the Muslim community: 

Whar Smith has referred to as an ‘undefined Islam’ can be understood 
and elaborated within the discourse of Islamic Modernism impinging 
upon the religious worldview of these modernized Muslim bourgeoisie 
who later became the power elites of Pakistan.” How the discursive 
tradition which developed with Islamic Modernism was faregrounded I 


К 


education. A considerable 
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the power elites in their policies regarding Islam in Pakistan can be 
highlighted by alluding co а number of sources dating back to chat 
period. 


6.8, RELATING Istamic MODERNISM TO PAKISTANI 
Power ELITES 


To begin with, the link between che ideas espoused by various Islamic 
Modernists and critics of reified Islamic traditions and the religious 
worldview of the Pakistani power elite can be amply corroborated by 
citing references from their own statements and writings. Statements to 
these effects were made ar different forums by individuals of significant 
governmental authority and observations nored in several important 
judicial reports, commissions and decisions. Jinnah, the founder of the 
new state, expressed his solemn belici—a few months before his death: 
“Salvation lies in following the golden rules of conduct set for us by our 
great law-giver, the Prophet of Islam. Let us lay the foundations of our! 
democracy on the basis of truly Islamic ideals and principles.” 

Liaquat Ali Khan, the frst Prime Minister of Pakistan, stated in 
unequivocal terms that theocracy or a government by priests was an idea 
alien to Islam and that using this term for the future polity of Pakistan 
was an act of mischievous propaganda." Speaking at the occasion of All- 
Pakistan Political Conference held in 1949 in she Punjab University, 
Abdur Rab Nishtar—the Governor of Punjab—spoke of the ‘basic guiding 
principle’ of die Quran and Hadith and the provision for elaboration of 
laws and policies in conformity with these principles." Аз Prime Minister 
of Pakistan Khwaja Narimuddin (1951-53) emphatically asserted 


"The principles enunciated by Чат had to be interpreted in terms of the 
democratic constitutional practice of the cventieth century... that we could 
bring about a synthesis not only ofthe fundamental teachings of our fiith and 
the requirements of progressive democracy but alko of the requirements of the 
twentiech cencury and best elements in our own cradition and history. ^ 


‘There is, then, lite wonder that the legislative measures adopted and 
constitutional schemes proposed during this period were reflective of the 
ideas highlighted above. The passage of 1949 Objectives Resolution was 
one such example when Pakistan was effectively declared an Islamic stare 
exercising authority delegated to ic by Allah through the people of 
Pakistan. Bur the state-2as visualized in the Resolution, which has served 
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as a preamble for che successive constitutions of Pakistan—did not 
envision any special authority for the Ulama, nor accord recognition to 
their possible role in the actualization of Resolutions provisions, What 
piqued certain quarters of the Ulama even further were parts of the 
‘Objectives Resolution which ‘over-emphasized’ the need for democratic 
polity and protection of minority rights.” On she other hand, for the 
drafters of the Resolution and members of the power elite steeped in the 
traditions of Western liberalism, the Objectives Resolution was no more 
than а vaguely pious statement without any substantial consequences for 
the political sctup of the country. In their opinion: "By acknowledging 
God's sovereignty the Objectives Resolution’ recognized the authority of 
the people as derived from God and delegated by rhe people im the 
Constituent Assembly with the purpose of making a Constiutian for the 
sovereign state of Pakistan.” 

Hence, by the time die first Coustivution of Pakistan was draficd in 
1956, the power elite had allowed only for a ceremonial adornment of 
the constitution with Islamic principles and the acceptance of some token 
demands of the Llamic parties like designating the stare an Islamic 
Republic. The recommendations made by фе Objectives: Resolution, 
Board of Ti liar Islamiyya (Board of Islamic Teachings) and the Basic 
Principles Committee found little, if any, place in che Constirurion. Islam 
was uot declared or mentioned as the official religion of che state and the 
Nacional Assembly speaker. who was to assume the office of presidency 
їп the absence of the later for whatever reason, was not required to be a 
Muslim, A so-called repugnancy clause was ensheined in the 1956 and 
later constitutions stipulating that all laws repugnant то Quran and 
Sunnat were to be repealed.” However, this did not lead со a large-scale 
rovisioning of the existing laws, nor was che claim of the Ulama as the 
repositories of Islamic knowledge vo arbitrate um the relative "llamicity* 
of laws accepted. Even when changes were proposed in the existing laws, 
the opportunity was used to undermine the authority of Ulama by 
ignoring the traditional reading and understanding of Quranic edicts 
enlarging che scope of legislative powers; and providing legal relief where 
it was hitherto wanting in the traditionally procriced Islamic law." 

This much trumpeted emphasis on she want of dynamism in che field 
of Islamic law was disputed by Maulana Maududi in 1958, He was 
responding ro а statement by S.A. Rahman—who ах that time was serving 
as Judge of Supreme Court, West Pakistan—dhar the field of fresh 
legislation was wide open and thar the classical jurisprudential 
compendium needed to be updated, albeit in line with the ‘permanent 
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values’ specified by the Quran, so as to make them compatible wich the 
challenges and demands of the modern world." Rahman, as head of the 
‘commission sct up in 1958 for law reforms and even otherwise, had stood 
for the vindication of majority of population's preference for embodiment 
of Islamic principles in law and constitution." Ir was only that he wanted 
the task to be entrusted to chosen representatives instead of Ulama so as 
to leave the room open for new legislation and reinterpretation of the old 
ones. He echoed Aslam Jayrajpuri in asserting that in marters of ritual 
practices che Sunnar has been continuous, definite and, hence, binding 
bur for the rest one needs гө be dependent on Hadith which is a less 


credible source and requires authentication on the basis 
analysis. Maududi's response was a succinct rejeinder to che oft repeated 
modernist argument in favour of fresh legislation and reformation of 
existing lawa: he argued thar the Prophet was not simply a priest who 
dictared certain values of permanence he bur was mandated with the task 
of sexing up an Islamic Order based wholly on divine principles. The laws 
introduced for this purpose and the mode of their practice, interpretation 
and implementation had come down to the Muslims in the form of 
Hadith and Sunnar.“ 

The members of the superior judiciary, however, were convinced in 
their distrust of che Hadith literature. The famous Munir Repon—a 
probe into the Punjab disturbances of 1953 resulting from aggressive 
agitation in order to declare Ahmadis as non-Muslims—expressed its 
reservation about the authenticity of Hadith literature and its authority 
to determine che legal code." The report, probably inadvertently, 
reiterated Chiragh Alis viewpoint on the role and status of Hadith by 
questioning SCEpRciy whether che: “instructions given by the Prophet 
with reference о local conditions should necessarily be followed literally 
in countries regardless of the local customs to which people of these 
countries have all along been accustomed to, or. only the principles have 
to be adopted." 

The report was extremely critical of rhe idea of mixing ste with 
religion and the role of Ulama in politics, and came closest to being the 
mas inporam oficial docunen ja нан legal and judicia history 
to propose almost a secular principles of state without mincing many 
wide. Acute T ЖаШ amd TE be san Ín.an mper 
decision delivered by Justice Shafi in 1960. The judgment rewards, in 
contravention to the rixam йр Їп of Fiqh, custody of children 
to a widow who had remarried. 1n his derailed views on the sources of 
Islamic law and possibilities of their reinterpretation, the Judge claimed 
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for himself the right to interpret the ‘permanent valus” of Islam and che 
laws derived therein. He maintained the view that if Abu Hanifa had the 
sight to interpret the Quran without the assistance of traditions and in 
the light of the existing circumstances, then the same could not be denied 
то other Muslims. Such blind adherence to the authority of dic grand 
masters of yesterycars was to lead to stagnation in thought and deprive 
Islam of irs status as a dynamic. universal religion." He was further of the 
view that: “The exegesis of che Quran should be developed by judges as 
well as by the chosen representatives of the people by а subtle method of 
reasoning and analogy in the light of the given frets." The observations 
made by the judge about the Historiciry of Hadith literature and the 
"objectionable! content of some its narrations, was not so dissimilar from 
that of Тиит. He was especially critical of those traditions relating 
to the wives of the Prophet Muhammad (nur) which disclose in a naked 
manner the private discourses berween them and che Prophet” Such 
attitudes cowards ‘authentic’ collections of Hadith and ideas regarding the 
role of the nascent state in the amendment of Islamic law, were translated 
into concrere measures as the power elites adopted a conscious policy of 
promoting, what it considered to be, a rationalist and modernist 
interpretation of Islam and curtailment of obseurantist forces. 


6.9. INSTITUTING Istamac MODERNISM 

In order то achieve the purpose of establishing Islamic Modernism as an 
undisputed influence in determining the role of Islam in Pakistani state 
institutional arrangements were made and number of individuals 
sponsored to disseminate literature laced with such ideas. The Institute 
for the Reconstruction of Islam set up by the government of Punjab a few 
‘months after the creation of Pakistan was one such institute, It was headed 
by Muhammad Asad (Leopold Weiss), an Austrian Jewish convert to 
Islam, with Nazir Niyazi acting as its assistant director, During the brief 
period for which this institute remained in existence, Muhammad Asad 
came up with some tracts in whieh he elaborated the concept of an Islamic 
stare, He put forward the 
been prescribed by Islam and it was up to the Muslims of every age 10 
agree on one that suits their conditions. However, any such state must be 
based on the principle of mutual consultations and embody some essential 
Islamic ideals such as supremacy of the Quran and Sunnati socio- 
justice: universal suffrages and the right to dissent and 
permission to form political partes.” 


jew chat no specific form of government had 
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Around that time an Jqbal Academy was alo established ín 1950 which 
was entrusted with the task of promoting the philosophy of ‘Allama 
Muhammad Iqbal and to project him as the poet-philosopher of Pakistan. 
The first monograph published by this academy was written by Khalifa 
Abdul Hakim and its title was Jabal aur Mulla (iqbal and Mulla). The 
main thrust of the tract was to portray Iqbal as a champion of progressive 
Islam at odds with the stagnant theological approach of the Mulla 
(religious figure). Of more significance was the [dara Saqafat-i-Islamiyya 
(nsticute for islamic Culture) which was established in 1954 in Lahore 
and was largely due to the efforts of Khalifa Abdul Hakim who prevailed 
upon his old time friend from the days of his service in the princely state 
of Hyderabid—the then Governor General Ghulam Muhammad-—to 
allocate funds and land for establishing an institute that could ‘popularize 
а modernist interpretation of Islam and counteract extreme rightist and 
fundamentalist forces.” The assigned task required а reappraisal of the 
centuries old jurispradential codifications and the right of the legislature 
to amend them or draft wholly new ones more suitable for modern times. 
For this purpose, Khalifa Abdul Hakim like many other modernist 
thinkers of Islam in South Asia, especially Ghulam Ahmad Parwez— 
resorted to distinguishing the Permanent and lupermanent values of 
Islam. According to it, the permanent laws of Islam as prescribed in the 
Quran were not more than ten pages. The rest were Permanent values and 
broad principles in the light af which laws were to be drafted. While these 
values and principles were permanent, ihe laws drafted within the 
precincts demarcated hy them remained subject to revision to cope with 
the dictates of changing times. Khalifa, while elaborating on the Islamic 
Ideology extending to social, political, economic, and legislative domains 
of societal life and state activities, observed: 


Essentials af legislation shall be derived from the basic principles of the Quran 
and the practice followed by the Prophet: otherwise almost the entire Fld af 
legislacion shall be left unhampered, to be moulded as circumstances demand. 
bby men of knowledge....Such is the theocracy of Islam which is not to be 
identified wich any theocracy that ever existed. Call it а theocracy or ай ira 
secular state as you please: ir synthesizes the virtues of both repudiating the 
Evih with whieh they often get conaminated 


А debate on the extensive powers of the legislature necessarily involved a 
discussion on the role and significance of Hadith, This came abour 
because these institutions were limiting themselves to seating that only che 
laws of the Quran are eternal and did not take into consideration the fact 


248 QUESTIONING THE AUTHORITY OF THE PAST 


that bulk of the Islamic laws are derived from che jurisprudencially 
relevant sayings and arbitrations of the Prophet, and their later 
incorporation in Hadith collections and codification in the books of Fiqh. 
Ir may not have been possible for the Institute for Islamic Culture to out- 
rightly defend with the view of Abl al-Qur'an in ascribing a temporal 
status to the juristi interpretation of llam or to discard, at least, Sunnar 
аз a source of guidance in the affairs of state and individual belief and 
practice. The status of Hadith literature was, however, taken о be as of 
doubrful origin and significance. Khalifa s view over Hadith was: "This is 
а very uncertain and amorphous source since verbal transmissions throug 
six or more generations, distorted by ignorance, prejudice, vested interests 
and factional sirife, cannot serve as sure guides, ™ The policy of the 
Instituce with regard co che concept of modern state's legislative authority, 
and especially to the status of Hadith is evidenced by the inclusion ol 
Khwaja "bad Ullah Akhtar and Ja'far Shah Phulwarwi—both with varying 
degrees of afiliacion with the Abl al-Qur'an version of Нат іп the 
Inscite and the publication of their works, They were among the first 
research fellows—among others that bad either madrasa raining or were 
college graduntes—who were inducted into the institute,” and had a 
religious and academic outlook that carried forward фе iden of a fresh 
enquiry inta the Islamic low limiting the tole of the Ulama in 
interpretations of Islam texts; and avoiding an overdosed confluence of 


state and religion. 
The published works of these research fellows were also indicative of 
the incellecwal outlook of the institute itself and thc spirit oF free enquiry 
it sought ro encourage among the intelligentsia interested in the discourse. 
on Islam. As the editor of AL Bayan, Khwaja ‘Ibad Ullah Akhtar had 
suggested a broad range of powers to state and justified Пера 
aspects of Islamic law semked by che Prophet and later day jurists 
According to him, the delegation of these extensive legislative powers 
stemmed from the idea that the Shariat of Islam was пат static, fixe 
defined. No man’s findings or dictates—no matter how respected his 
designation may be or widely reengnized his axcuteness as а scholar had 
been—vould be pur forward as immutable law, T rested exclusively with 
the appointed and representative government of the Muslin to give shape 


тө Kamie Haws and rules. In doing so che consultative assembly гош 
bonchie From a variety of sources including, personal judgments of leased 
scholars and those of the Prophet as recorded it che form of Hudiih but 
arrived at after a process of consultation with his Companions and 
comsidcraians of the p 


ling circumstances. The judgments so made 
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may have had a binding obligation during the life of Prophet Muhammad 
(тин) but now with an assembly in place, the previous obligations under 
law could be pur to revisioning by members of che assembly." In one of 
the books palaka by Tare Зыр ыту, Ma Ullah Akhiar 
claimed that al-Kitab (The Book)—an appellation usually understood as 
referring to the Quran—was actually a reference to the Book of Nature. 
He described the Quran as an elucidation of this Book of Nature and noc 
the Bool: irself because there could Бе a degree of secpricim in every Holy | 
Mocking the Quen Билка he eek ENSE Wie Tings Te 

E amd the faer that Rhwaje “Ibad Ullah Akhtar had been a known 
member of Ahl al-Quran.—even though he had later developed differences 
with ALBayan due to his views on the issue of the number of daily prayers 
and fasts during the month of Ramazan—served to reinforce Ulama’s 
misgivings regarding the working of Idara Sagafar-i-Islamiyya. 

Equally, or even more, provocative for the Ulama were the works of 
Jafar Shab Phulwarwi published by the Institute. In his numerous 
‘monographs and tracts for the Institute, he supported the discourse of 
Islamic Modernism. These included reforms in the marriage laws; 
introduction of family planning techniques: and continuation of interest 
free banking. His own proposals for reforms in the marriage law appeared. 
before the setting up of a Marriage Commission in 1955. In that, Jafar 
Shah proposed to curb polygamy and streamlining of divorce procedure 
by setting up arbitracion councils The underlying argument was that 
the provision for polygamy was a conditional one and the state had the 
authority to put suitable constraints on its practice.” As for the problem 
of interest and the banking system, Ja'far Shah contributed го a discussion 
in Segafas—a journal published by che Instivure for Islamic Culture to 
debate various issues of societal and state conceens—in which a retired 
government official had asked whether the interest received by him in the 
form of provident fund and monthly pension comes under the category 
strictly forbidden in Islam. In bis response, [afar Shab opined that the 
term Riba employed by the Quran was cranslarable as ‘Usury’ and not 
“Interese. There was по дош; in his mind chat Usury was absolutely 
prohibited bur certain forms of Interest—like commercial interest which 
in is modern form is quite different from what was prevalent during the 
Prophets lifetime—were permissible. 

Such musings on the part of Ahl al-Qur'an scholars were not necessarily 
compelled by феї association with Idar 
them naturally as well. It was because denunciation or, at least, 
undermining of past authorities as arbiters in matters of law and its 


aqafaci-Islamiyya but came to 
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interpretation was common to all che Abl al-Qur'an scholars. Therefore, 
even when some Ahl al-Quran scholars were not part of state-run 
virutes, their writing in individual capacities were no differenr from 
those affiliated with Idara Saqafar-i-Islamiyya and, hence, were relevant 
to the ongoing debate on state-slam relationship in Pakistan. The best 
cxample in this regard is that of Tamanna ‘Imad’ who, after Partition 
(1947) had migrated to East Pakistan. He allowed for considerable powers 
то the ruling authority in its worldly dealings. According co hi, there 
‘was ample room for modification in practice and altcra 
accommodate changes that had taken place over period of time rendering 
difficult for previously established norms or rules to be applicable, He 
did nor find any fault with non-icholars cunning che administration of 
the seme and legislaring for ir instead of men with more specialized 
knowledge of Islam, According to bim a King was appointed in the life 
of Prophet Samuel as reported in the Quran as well. The appointed King 
could never have matched the knowledge of the Propher in matters of 
religion. Lhe face chat he was sti preferred over a Prophet for sunning of 
state affairs signified that those less qualified as scholars of religion but 
‘experienced in managing the policico-administrarive affairs of the country 
had every right w rule over the country and their doing so could not be 
considered an un-Islamic practice." "Imadi held che view that it was 
among the duties of the Caliph or che ruler ro ensure that the pri 
of Islam and chose postulates of law which had been establish 
Quran and the continuous practice of Prophet Muhammad (Pren) were 
implemented and по digression allowed to take place. Anything found to 
be incongruent with Quranic teachings or Из explicit ruling could be pur 
to scrutiny. For the works of the earlier learned jurists, revision could be 
made of those aspects of law which were found not to be keeping pace 
with the dictates of modern age," In doing so, “Imadi even granted to 
the ruling authority che right to pursue a methodological framework, as 
deemed appropriate by it to arrive at those principles and practices which 
were implemented by the Prophet and later by the Rightly Guided 
Caliphs, 


n in law to 


6.10. Avun KHANS VISION OF ISLAM AND ITS 
IMPLEMENTATION IN PAKISTAN, 1958-1969 

The period of Ayub Кап} rule (1958-69) provides the best example of 
the Pakistani power alites calculated policies vo push through certain 
reforms, quarantine the influence of Ulama and instil a selfconceived 
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vision of modernistic and rationalisic blam among the people. To begin 
with, Ayub Khan—like many other like-minded members of the power 
elites, especially in the military believed in Islam as a progressive, 
egalitarian, and dynamic force whose ceal spirit was wanting among the 
Muslims of the day because it had slipped into the hands of regressive 
Mullahs. In order to dwarf all the aristocratic, capitalist and theological 
forces of regression, Ayub proposed—even before he had overthrown the 
government—building up of political, social and economic insticutions 

istan on the principles of che Holy Quran." Such framing of the 
inscicutions was not to result in cetrogression as che task was 10 be 
entrusted to the intelligence of the chosen representatives of the people, 
and also because Ayub* own concepe of an Islamic state was nor so 
dissimilar from chat of Khalifa Abdul Hakim or Muhammad Asad. He 
believed that the Quran did nor ordain a specific constitution for an 
Islamic state and that it was left open co the Rightly Guided caliphs after 
the death of the Prophet to run the affairs of state in their understanding, 
of Islamic principles in a particular situation. In his own words: "The 
conclusion was inescapable char Islam had not prescribed any particular 
pattern of government but had lef it to the community to evolve its owa 
pattern to uitis circumstances, provided that the principles of the Quran 
and the Sunnat were observed." Unlike others, however, Ayub did пог 
shirk fiom expressing che mutability of rules and regulations derivable 
direerly from the Quran. In а Jeter to Ghulam Ahmad Parwer, he 


reestablish free enquiry without which no progress is posible, 
ce how you can avoid coming to а conclusion that see in =] 


Quran while respecting the principles, mater йып relate ta rules and regulations 


shel be subject t eben im acre nce with the circumstances ofthe cime. 


Unless dis happens, 1 d тин Foresee any forore for Мила in this new 
wara.” 
Even for a radically revisionist Islamic thinker like Parwez, jt was difficule 


tp accept Ayub; cesis. He interpreted the later statement 3s suggesting 
char he meanings of che Quran should be considered anew in the light 
of prevailing circumsances. Thus, he responded chat the phrase cannot 
possibly mean that the Quran should be compartmentalized as being 
partly immutable; partly redundant; and partly akerable.'" Stil, Ayub 
reposel his faith in what be vaguely understood as principles of an ideally 
Islamic stare. But it was noc lest upon him that che mere name of Islam. 
could nor create progressive nationhood. This task required provision 
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of ‘viable new content’ in order to address social policies and legal 
problems. Ayub was of the understanding that iF this viable new content 
could be secersfiully supplied and accepted, Ilam could not only become a 
real cementing bond among Pakistanis, but could unleash a vast potential 
of energy for progress, but thar if ir cirher could not be supplied or could 
mor be accepted, llam as state-hasis could become a disaster," He pinned 
the suecess of these efforts on those educared in western style colleges but 
who subscribed wholeheartedly to Islan and believed in the building of 
Pakistan into a strong and dynamic state. The role of Ulama in this 
process was less desirable for him on account vf his own perception of 
their failure to grasp the realities, compulsions, and problems of the 
modern age. He believed chat Ulama were les interested in extending a 
helping hand to the course of the establishment of an ideally Islamic stare 
in Pakistan and more in regaining the position of strength and influence 
shat they had lose ont го the educated classes—disowned by them as 
heretics for taking co Western ways—since the advent of British rule." 
For the purpose of an effective utilization of Islam for nacional 
cohesion and progressive societal outlook, Ayub Khan pushed shrough 
the agenda of social reform in che name of liberal inte 


eration of Islam, 


discouraged symbolic invacarion of religion a part of domestic or foreign 
policy and adopted a hard line towards the Ulama—wha offered not just 
religious bat political opposition as well—to the extent of resorting to 
violent repression of their activities or covere nse of state resources to limit 
heir role in the society. One of the earliest measures adopted 
by Ayub in this direction was the promulgation of the West Pakistan Way 
Properties Ordinance in 1959 which gave the government the pow 
gain control and management of shrines, mosques and ather properties 
dedicated for religious purposes." This nationalization of private Mudah, 
for which Ayub was spurred into action by che writing of Javed Iqbal, was 
suggestive of curbing the powers of che pirs (Sufi leader) and щш 
nishins (heirs of the Sufi leadership), and facilitated his regimes three 
cherished goals of а strong central government, economic development 
and modernization of religious institutions. The Auqaf department 
became instrumental in training the Ulama as Imams (prayer-leaders) for 
several mosques and shrines of significant religious import and spiritual 
authority. It also ensured the Ulama co be subjects of state patronage and 
it was consequently expected that they should receive basic ‘worldly 
knowledge in onder io qualify for appointment at chose religious sites 
managed or controlled by the star." Besides, Ayub perfected the policy 
of instirutionaliaed. dissemination of his preferred vision of islamic 


or ‘reform 
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Modernism and encouraged and supported duse among the religious 
circles that came close to sharing his ideas. In pursuance of the former 
agenda, he appointed Fazlur Rahman in 1962 as Director of the newly 
established Central Institute of Islamic Research. As for the latter part of 
the strategy, Ayub developed a special nexus with Ghulam Ahmad Parsez, 
who in turn supported che regime and its policies wholeheartedly. 

In the following sections of the chapter, an attempt has been made to 
derail upon che policies of Ayub Khan to use Idam as a source for 
progressive and cohesive nationhood. These included introducing liberal 
reforms in Islamic law and extending support to institutions and like- 
minded individuals with the purpose of promoting a discursive space for 
Islamic Modernism in opposition to that of the reied Islamic traditions. 
Jt will be displayed that chis strategy reached its peak in 1967 when a 
major effort was made to promulgate the supremacy of Islamic Modernism 
over the ‘Mullahs’ 


6.11. LIBERALIZING ISLAMIC Laws IN THE NAME OF SOCIAL 
Rerorv: THE Famity Laws or 1961 


The promulgation of the Family Laws in 1961 offers the most important 
ca the power elite bypassed the authoriey of Ulama and. 
appropriated for itself, albeit brifly. the right ro legislate in matters of 
private law; hence, encroaching upon che domain which had been held 
exclusively by the Ulama even during the British period. in the post-1371 
period, and especially d 
reversed and che Ulama regained their position in dictating the еги» of 
Islam-specific laws. 

The issue of reform in the family laws to the benefit of the women 
had been raised in British India as well where it had become exceedingly 
difficult for women to seek divorce from their husbands, or to claim child 
custody and maintenance allowance in case a divorce was granted. The 
disempowerment of the women from initiating divorce proceedings had 
given tise o sporadic cases, mostly in Punjab where women would 
become apostates in order to Fulfil the condition for one possible way of 
divorce according to the Hanafi law. Alarmed by this situation, a notable 
scholar Ashraf Ali Thanawi allowed for the application of Maliki law— 
even though stich interchange of Fiqh is normally never allowed by the 
lama —so as to ease the difficulties of women by allowing them the right 
to initiate divorce proceedings." The Dissolution of Muslim Marriages 


Аа, incorporating these recommendations, was passed in 1939. 


ple in whi 


ng General Ziaul Hai» era, the situation was 
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The question of women’s rights and reforms in family laws became a 
central issue of concern after independence, * What brought it co the 
focus of à larger public attention was the event of the then Prime Minister 
Muhammad Alis second marriage to his personal secretary and the 
on the part of womeris groups that followed, "^ The ошту raised. 
by these groups forced the goverameni to appoint а commission for 
proposing suitable reforms in the Muslim personal law. The Marriage 
Commission thus appointed comprised of Chief Justice Abdur Rashid, 
Begum Shah Nawaz, Begum Anvar G. Ahmad, Begum Shams, Khalifa 
Abdul Hakim, Inzyar-ur-Rahman and Ehtasham-ul-Haq Thanawi' The 
commission prepared its report in the light of the responses by differenc 
religious groups and individuals w a questionnaire sent ош by the 
commission. The recommendations of the commissions were largely those 
which had already been offered by Ja'far Shah Phulwanwi and published 
by the Мага Sagafut-i-lslamiyya. It called for divorce rights and 
maintenance allowance for women and suitable limitations of the practice 
of polygamy. The argument was a repetition of that of Khalifa Abdul 
Hakim in support of mutability of non-Quranic laws. Accordingly, the 
report of the Marriage Commission stated thar definite laws and 
regulations prescribed by the Quran do noc exceed a few pages. By stating 
this position on Islamic law, it was tacitly being implied—much їп 
consonance with the ideas of Ghulam Ahmad Parwer that dhe Sunnat 
was not a binding source of authority. The report sid that Prophet 
Muhammad (Pnuu) did nor fix rules and laws on purpose so as ro avoid 
their incompatibility with the conditions of later times. His immediate 
followers made use of their rational faculties within the limits prescribed 
һу the Quran and Sunnar to tackle к issues. Hence, 
by invoking the progressive and 'libratory spirit of llam at the expense 
af classical compendiums of law and stipulations of Hadith collections, 
the scope for changes in Muslim personal law was justified. 

The proposals submitted by the Marriage Commission were not 
immediately translated into legal reforms due to the opposition made by 
the Ulama and political instability in che country. However, wich the 
advent of Martial Law and the reformist agenda promised by che Martial 
Law administrator General Ayub Khan, rekindled the spirited efforts of 
womens groups to get the recommendations of the Marriage Commission 
implemented. These efforts came to fruition in 1961 when the Family 
Laws Ordinance was issued. The provisions of the Ordinance rationalized” 
polygamy: provided for the registration of marriage and divorce secured 
maintenance rights for women: and awarded a compulsory share in the 
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inheritance to the children of a predeceased son or daughter. The 
‘Ordinance was an improvement on the Muslim Marriage Dissolution Act 
1939 which had allowed women to initiate divorce proceedings and 
enhanced the chances of securing the custody of their children," and also 
amended the Child Marriage Restraint Act 1929 (famously known as the 
Sarda Bill) by raising che legal age for marriage from 14 to 16 years for 
females and from 18 to 21 years for males 9 

The Ordinance, its provisions and promulgation resulted in giving it 
different meanings to its votaries and also to its opponents, Such issues; 
as the abolition of child macriages and orphaned grandchildren’ right to 
property had long been demanded by the Islamic modernists and фе Ahl 
al-Qur'an, The fulfilment of the latter demand, especially, was dearly an 
affiemation of che stance taken by Khwaja Ahmad-ud-Din Amritsu and 
later supported by Adam Jayrajpuri and Ghulam Ahmad Parwez. Insofar 
as the Ordinance encroached upon the Ulama’ right to interpret Islamic 
laws, it was a reflection of Ghulam Ahmad Parwezs ideas for severing the 
duality berween the temporal and religious compartmentaliation of staw 
structure." As би as Ayub Khan was concerned, the promulgation of the 
ince, despite severe opposition, impressed upon che minds of its 
targeced audience of che Ulama a visible imprint of the policies regarding 
Islam thar he wanted to pursue. What was equally important for him was 
the rationale whereby these changes in Islamic law were being enforced 
at the expense of ignoring the traditional practices in prevalence. Perhaps 
for the first time in Pakistan such an argument had been employed in a 
piece of legislation favouring changes in the structure of family laws, and 
that too by a legal team whose knowledge of Islam, certainly, did not 
exceed that of the trained experts in that field. Ir was, hence, nor justa 


question of ameliorating the social conditions of the women but also an 
attempt to exclude the Ulama and disfranchise them from—what they 
regarded as their exclusive and privileged domain-—sictating the scripts 


of Islam-specific laws. Thus the right to legislate and reform could be 
claimed in che name of Islam without fostering the Impression that it was 
being done under pressure from religious forces or that the prior approval 
of them was a prerequisite when it came to dealing wich Islam in any 

In opposition, the Ulama— despite the fact that they issued a joint 
statement in the condemnation of these laws—had different approaches 
towards the Islamic credentials of the reforms introduced and amendments 
required to rectify its aberrations. They objected to making che registration 
of marriages compulsory and the imposition of fine in case oF non- 
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compliance. The pre-emption of second marriage by involving the local 
administration was unanimously considered by them as an appendix to 
Islamic laws. Instead of putting restrictions on man's supposedly unfettered 
right го marry more than one wife, the Ulama proposed judicial safeguards 
for the aggrieved wife and involvement of judiciary to зеке matters in 
hee favour. Child marriages were not disallowed by them on the account 
of their preferred reading of а particular Quranic verse condoning 
marrying off-non-menstruating girls. Wich regard ro divorce procedure 
stipulated in the Ordinance, there did emerge differences among the 
Ulama themselves along theological lines, According со the provisions of 
the Ordinance, the mere pronouncement of “I Divorce thee’ three times 
аса single sitting (the so-called triple disarce) or over а prolonged period 
did not bring about а legal divorce between the couple. It was rathen 
taken as a starting-point of divorce proceedings spanning, aver a few 
months in which, first, there had to be an arbitration council to bring the 
estranged parties together and negotiate a seulement for avoiding the 
marital breakup. This proposed arrangement boldly refuted the established. 
practice in the Hanafi law whereby che triple tag divorce] immediately 
ends the marriage, By refusing го accept this procedure, the deafters of 
the law had effectively appropriated for themselves the right to amend. 
anomalies in Hanafi law. In theory it was no longer the Hanafi edicts 
but the recognition extended by the courts that carried legal weightage in 
lerermining the conclusion of marriage or divorce, Among the АВ 
Hadith, however iple divorce ar one siting is considered equivalent ta 
а single divorce and not to the three mandatory for dissolving а marriage. 
This was why the Ahl-i-Hadith leader Daud Ghaznawi called upon the 
Ulama го make cautious appraisal of the proposed law and not tu 
couteightly reject it. The Ahl-ieHadirh insisted char even though the 


present rulers were nor trustworthy in matters pertaining vo religion, it 
would he unwise not ro support legislation in favour of the suppressed 
classes rhat could even be justificd in terms of its compatibility wich 
Islamic laws and ethos. ù 

Other rhan the Ahl-i-Hadirh, many among the supporters of the 
Ordinance. too, found the new divorce procedure objectionable. Tida -- 
denis objection was thar an arbitration commission can only be formed. 
before the pronouncement of divorce, Once this pronouncement had been 
made, ir was no longer possible ra pur forth the matter in front of a 
council ™ Even among die members of the Council of Islamic Ideology, 
the majority opinion was chat che Quranic injunctions regarding divorce 
and arbiration had been intermingled to rewil in а confused, unpractical 
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divorce procedure being adopted. Another point of dispute among the 
members was the issue of orphaned grandchilds right to 
inheritance, J.N.D. Anderson—the most well-known authority on law 
reforms across the Muslim world— noted the complications arising out of 
the new arrangement enforced by the Family Laws. He compared die 
Pakistani law with similar reforms in Iraq where the law did not provide 
for an explicit share to the orphaned grandchild but made a provision for 
а mandatory will in their favour, On the imbalance resulting from the 
provisions of the Pakistani Family Laws on the traditional scheme of 
distributing shares among the legarees, Anderson wrote: 


Suppose chere were only two claimants ro an estate: а daughter, and the 
daughter of a predeceased son. Га this case, under the Hanafi law, the daughter 
would initially take one-half and che granddaughter one-sixth and then 
Finally by the doctrine of the reren he daughter would receive three- 
‘quarters ol the estate and the granddaughter one-quarter; whereas, under the 
Pakistani Ordinance, the position would be virtually reversed, for the 
granddaughter would step imo che shoes of her deceased father and take two 
thirds ofthe whole сках, leaving only one-third ro her aunt. And the second. 
objection is char, whereas the device of ‘obligaory еңциез can find seme 
jusificarion and support in the clasial tests, the introduction of a right of 
representation can find nonc whatever! 


Despite clear discrepancies in the “Islamie’ content of the Family Laws, as 
admitted by its proponents and pointed out by the opponents, all efforts 
то repeal it failed. A Muslim Family Laws Ordinance (Repeal) Bill was 
moved in che Asserably by Abbas Ali Khan of East Pakistan in 1963. The 
Bill failed to muster the required majority. A more serious challenge to 
the Family Laws came under che Ziaul Haq regime when the ministry of 
law issued a strongly worded recommendation for the abolition of these 
laws. According to the statement: 


The Muslim Family Laws Ordinance 1961, is erly un-Islamic. le is against 
the Holy Quran and Sunnah. I: has dered to amend the Quranic Law to the 
extent of тб [apostasy] andl is existence is a dur, a blot, а bad blot on the 
glorious name of Мыл: and our lamis country Such з legislation or even its 
тате need not be protected, Let us clean she blot akogether by its total 
repeal 


General Mujib-ur-Rahman—a known sympathizer of Ghulam Ahmad 
Parwer in those days and a close aide of the then President because of his 
assignment to run the important Information Ministry—claime thar he 
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had prevailed upon General Ziaul Hag ‘not to couch these laws." He 
defended these laws because according to him, they offered some relief to 
women, and also probably because of his own inclinations towards 
Varwcrs ideas, some of which had been incorporated into the Family 
Laws, However, with the coming of these laws under the jurisdiction of 
the Federal Shariat Court after a decision of the appellate court in 1993, 
certain of its provisions became vulnerable to revision or outright repeal, 
The result was a decision by the Federal Shariat Court in 2000 stating 
that the Section 4 of the said Ordinance dealing with the right to 
inheritance of the orphaned grandchild is repugnant to the injunctions of 
Islam and ‘nugatory to the scheme of succession envisaged by the 
Quran." An appeal against this decision is now pending with the Shariat 
Bench of the Supreme Court. 


6.12, "INSTITUTIONALIZED LIBERALISM’ UNDER. 
DR FAZLUR RAHMAN 


Kadur Rahmani association with the Ayub government raised several 
soncetas amang the Ulama about the ‘secular agenda’ of the regime. What 
fuelled their suspicions was the alleged similarity berweon the views of 
Fazlur Rahman and Ghulam Ahmed Parwer an the status of Hadith and 
Sunnar, although, with regard to the latter, Rahman claimed to be tosing 
the tradicional beliefs of the Muslims. His conrroverstal ideas in disrespect 
оё some unanimously agreed upon dogmas among Muslims came to light 
when the question of Riba (usury) was discussed in 1962. The issue 
cropped up because of the delay in a passage of che Budget Bill on the 
ground that it was un-Islamic, for che reason that it showed incomes and 
the basis of interest rates. When the m. 


expenditures ealeulated oi 
was put га the Council of Islamic Ideology, of which Fazlur Rahman too 
wasa member, it was stipulated in its report rhat che present-day rea 

were not favourable for the elimination of Riba. It also cited concern and 
criticism of certain Ahadith which clashed the Council's 
understanding of the term Riba and unreservedly called for its abotition. 
‘This nore drafted by the Council was leaked to che Press leading to a 
considerable ourery ftom che public. Fazlur Rahman vas primarily framed 
as the autho of this passage in che Bill due to his close proximity with 
the person and ideas of Ayub Khan. What also came under criticism was 
Fazlur Rahman's continuing links with the Islamic Studies Centre of the 
McGill University and his scheme of inviting scholars from abroad to train 
scholars within the country for research on Мат But regardless of these 
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controversies, Rahman continued ro enjoy the trust and support of Ayub 
Khan, and within the close circles of the Council of Islamic Ideology, he 
did not deter from offering his bold and ingenious interpretations on 
various themes. One interesting example is that of the discussion on 
proposed ban on aleoho! in Pakistan, While the rest of the members were 
unanimously in favouring а ban on all drinks with the slightest of 
alcoholic content, Rahman dissented by arguing the petmissibility of 
alcohol drinking provided it does noz result in intoxication. By this logic 
he allowed the consumption of Beer and likened it to mabie—a fermented. 
drink from dares with an alcoholic content of up to 5 per cent, like that 
of heee—whose consumption was considered acceptable by some 
‘Companions and jurists. 

In 1967 Fazlur Rahman was again dragged into controversy over the 
question of mechanical slaughter. The Pakistani High Commission in 
London had sought an opinion about the decision of British authorities 
to make use of machine slanghter for animals meant for consumption 
Although Mufti Shafi— che most prominent and learned of che Deoband 
scholars at chat time—decreed in che favour of this practice on the 
condition that the person pressing the button must recite bismillah, 
Rahman statement that even pronouncing тай was not required 
became highly controversial in the light of the reports that the Government 
of Pakistan was covertly engaged in constructing mechanical 
slaughterhouses." The conservative resentment against him was fuelled 
further by the contents of his book Tilam which had been published a year 
ago and in which he was alleged тә have construed that Quran was not 
external o Prophet Muhammad (твн) and that che Divine inspiration 
to him came from within. For aitributing man-made qualities to the 
Quran, Rahman was denounced as Munkir-i-Quran (denier of Quran), 
worse than even Ghulam Ahmad Parwez who was declared Munir 
Sumnar (denier of Sunrar)."* The issue was taken up to the Parliament 
level and a number of demonstrations cook place during 1968. In 
February of the same year, Islamic Research Institute had organized an 


international conference to commemorate the fourrecnth-hundzed 
anniversary of the Revelation of Quran which served as a forum for 
espousing liberal themes and modernistic interpretation of llam and, 
hence, handed yet another reason for opposing religious groups to 
denounce Rahman, The government, which by that time had lost 
considerable ground to opposition-led mass campaigns on various political 
issues, could only offer a meck support го Rahman. As agitation went out 
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of control berween May and August 1968, the law minister S.M. Zafar 
advised Fazlur Rahman to quit” 

Ti should, however, be noted thar Fazlur Rahman's directorship of the 
Islamic Research Institute did noc lead to churning out uf religious 
literature chat was always in rune with the religious worldview of Ayub 
Khan. What was more worthy of consideration was the perception 
about the religious deas of Fazlur Rahman that had cropped up in che 
minds of the Ulama and Ayub’s continued willingness to stand by him 
despite pressures of contrary nature, 


6.13. Тнк AvUB-PARwEZ ‘Nexus’ DURING тик 19605 


Ayubis support of Ghulam Ahmad Parwee and his interest in promoting 
the lartrs ideas and occasionally assisting its organizational growth was 
due to the confluence of the religious ideas ol the owo on matters of 
mutual concerns. The link between them was an open secret during the 
whole of Ayub period and was another aspect of his policies regarding 
Islam that invited hostile reactions from conservative quarters.” The 
intense dislike of the Ulama for Parwez and his proximity te the 
government circles was not lost upon Ayub Khan. Confidential reports 
submitted to the government highlighted the reasons for such animosity 
between the Ulama and Parwee." This rivalry beoween thc two, noted 
the repon, predated the creation of Pakistan when Parwez opposed the 
narionalistically inclined Ulama on the issue of Pakistan and later rehurted 
their ideas to establish a theocracy in Pakistan, The report advised chat 
the government distance itself from С” (ie. Parwer) to dispel the 
perceprion of the influence of his leas in the Framing of the constitutione 
and other reforms being introduced by the regime. The situation was 
being exploited by che Ulama who could nor have targeted the president 
directly bur had found ан ‘indirect method of criticizing the president 
and the Martial Law regime by launching a campaign against "P. They 
were alo apprehensive of the fact that the new Сопыйшоп tha 
being formulated might be influenced by the views of "Р. The frr. 
eligios edict) issued by these Ulama against I" а few days before the 
announcement of the new Constitution, was in fact m 
basis for the opposition of the Consirurion if ie contained any material 
supportive of the views of "P". For these reasons, the repore noted that it 
as nor in the government's interest to strengthen the misgivings of the 
opposition. At the same time it was deemed inadvisable to suppress the 
ideas of T^ so char the religious forces do not regard themselves as 
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possessing a (false) sense of leverage over the regime.” The middle course 
of action suggested was that che members of che Islamic Advisory Council 
be drawn from ‘major sects’ alone as it would automatically not include 
"P^ since he never claimed co belong so any sec. ^ Porwezs link with Ayub 
Khan in the following years, however, docs not scem to have been affected 
much by this report. 

A cordial relationship with almost all che successive regimes in Pakistan 
was perhaps considered vital by Darwer as 2 survival strategy amidst hostile 
‘opposition to him by the Ulama. Before Ayub, chere were similar rumours 
of government assistance to Parwer during Governor General Ghulam 
Mohammad' rule for the reason that Тийе ут was mostly uncritical 
of the most controversial policies and acis of the ruling, regime, Parwez 
defended eulogizing Ghulam Muhammad's ‘services’ as he always made 
an open, frontal attack against retrogressive forces and painted а 
progressive image of Islam аг important politia! and international forums. 
Another reason for which he received kudos from Parwer was his act of 
dissolution of the Constituent Assembly in 1954 which thwarted the 
possibility of Bengolis—under the sway of influential Hindu intellectuals 
in their part of Pakistan—passing a resolution resulting in the 
amalgamation of Pakistan into India or at least becoming a part of some 
confederation. ™ Thereafter, throughout the Martial Law regime of 1960 
Parwer extended unqualified support to Ayub Khan and then hastened 
to congratulate Zulfikar Ali Bhutto on his ‘swearing-in’ as the new ruler 
of Pakistan, although, Bhutto һе had come to power by riding on the 
massive wave of anti Аун sentiments among the people, Parwez requested 
a personal meeting with Bhutto: supported his vision of a socialist 
economy: and ensured his full support for its implementation. 9 

Although Parmer had suggested scrapping the democratie setup and 
imposing Martial Law back in 1957," the reason he gained access to the 
President’ attention was because he and his ideas were first introduced то 
Ayub Khaa by Habib-ur-Rahman who was a great admirer of Раге сз 
writings. Habib-ur-Rahman was the police chief in Abbottabad and was 
sesporsible for the security arrangements whenever Ayuh visited his 
ancestral hometown in the nearby are"? Dus о the faelitations offered 
by Habib-ur-Rahman from inception of the Martial Law regime of Ayub 
Khan, a close affinity was established between Ayub and Parwez, For the 
ser, Ayub possessed "heart and soul of a true Momin, undoubtedly 
animated with the desire to strive for the greater of glory of llam." He 
pinned all his hopes on Ayub for che sering up of a ишу Islamic state. 
In Ayub’s coming to power Parvez visualized the completion of “some 
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Divine scheme’ for che enforcement of the Quranic principles—an 
accomplishment ‘unique and unparalleled in the Muslim history since the 
days of (Hazrat) Abu Bakr and (Hazrat) Omar." Ayub, on his part, 
admired the scholarly credentials of Parwez and shared his unorthodox 
approach towards Islam. On one occasion when Parwez called on Ayub 
Khan and presented him with one of his writings, Ayub noted down the 
following observation about Parwez: 


He [Parwez] had written a very enlightening article on communists and the 
philosophy of Mao Tse-Tung. We discused that and told him that Islam's only 
hope of survival as а living philosophy was if the deep rust of corrosion of 
тийишт could be removed from it and the Muslim millar be allowed to make 
is principles in the light of current requirements and circumstances.“ 


Ayub wanted co make use of Parwezk scholarly knowledge of Islam, the 
mouthpiece of his organization Tului-tslam, and the local Tulu“-i-Islam 
units spread all over the country to facilitate Ayub’s agenda of reform and 
propagation of religious ideals cherished by both of them. For this 
purpose, a joint strategy was to be chalked out whereby the government 
маз to support Tulu‘idslam by financing the publication of certain 
‘reformist literature" In order to kick-start the publication project, Parwez 
requested substantial funds totalling Rs 1,50,000 per annum to purchase 
printing material and to hire office stall. This amount excluded the 
additional sum of Rs 50,000 which, if granted, was to be used to buy а 
printing press for the organization.' Ic is difficult zo ascertain whether 
the requested funds were all furnished or not but there docs exist 
documentary evidence that Parwer, or for that matter Tiilu“-i-Islam, was 
occasionally a recipient of direct financial support from Ayub Khan. in 
May 1964, а leter sent го Parsez from the Presidents secretaria sated 
that as desired by the President a hank draft worth Rs 25,000 was being, 
sent for him for a “special secret job.” Parwez accepted the donation only 
абаа having made clear thar this sum of money was intended ‘to be spent 
towards dhe codifiocion of the Quran and on other literature in English 
‘on the interpretation and understanding of the Quran’, '* 

While the details about the procurement of funds were probably left 


то be sorted out herween l'arwcz and members of che bureaucracy close 
о Ayub Khan—like Qudrar Ullah Shahab and later Altaf Gauhar— 
governmental departments such as ch Ministry of Information and the 


Bureau for National Reconstruction used to feed Parwez with che 


requirements of the state, although, these two deparrments were nor 
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always supportive of the ideas pur forward by Parwer. One such theme, 
which was pursued by Parwer with some enthusiasm, was the introduction. 
of one common sermon for the Friday prayers. He drafted six specimen 
seemons and sent them for approval to Brigadier ER. Khan who headed 
the Bureau for National Reconstruction. Parwez tried to ensure that the 
sermons were in consonance with the ‘wishes of the Brigadier in terms 
of language and content and displayed a willingness to ‘produce at the 
race of four ‘Sermons’ a month’ if he could be provided with a typewriter 
and а stenographer.’ The project, however, could пос take off as the 
Bureau did nor show much faith in its feasibility. 

One project for which Tulu'-i- Islam wanted to offer its services to the 
Bureau which the later was willing to accept readily, was regarding a 
smear campaign against the Jama‘ati-lslami and its leader and chief 
ideologue Maulana Maududi. The Jama‘at and its leader had been a source 
of irritation for Ayub Khan for holding views that were antithetical to 
that of Ayub’s and engaging in agitacional politics against the regime. For 
once Jama'ar-i-Islami had been banned in 1964 on the pretext of damaging 
Pakistan's relations with Iran by writing an article about Iranian 
governments persecution of the Islamists in its country, On his part, 
Parwez too had scores to settle with Maududi. The two had once been 
supportive and appreciative of one anothers efforts for the cause of 
{slam' but soon parted ways when Parwez unfolded his ideas on Hadith 
and Maududi’s writings became increasingly targeted against the policies 
and the leadership of Muslim League. Soon after independence, Parwer 
‘used Tuku Мат as a platform vo launch bitte attacks against Jama'at 
i-llami by highlighting its alleged ‘anti-Pakistan’ credentials during the 
1940s and continuity of the same in independent Pakistan where Maududi 
was opposing military and government service under an ‘un-Islamic’ state 
and was пос willing to lend support to Pakistan's interference in Kashmir 
as a just act of war. On religious issues, Tila lom targeted Jama'at 
Islami’ support base among the college graduates and middle clases 
focusing on his ideas being unfavourable to women's rights and land 
reforms, and his advocacy of slavery: possession of concubines апа capital 
nt for apostasy." More incisive was Tülu'i-lilaves mockery of 
stated claim as being the Mizaj Shanas-i-Rusul (reader of the 
prophetic mind), It was argued chat if Islamic law was to be based on 
Quran and Hadith, and if Maududi was to be the one arbiter sifting 
authenric Ahadith from forged ones, then it would boil down w 22 
arrangement where Maududi would single-handedly have the author = 
со strike down any law or aspect of Shari ‘at as repugnant to Islam s07 
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alleged inconsistency with Hadith.!™ Suretching the argument further, 
Talu silar asserted that if the opinion of some Devbandi and Abl-i- 
Hadith scholars who regarded Maududi ay a Munkir-i-Hadith were to be 
accepted then, ia the light of the statement of Јата ао own 
senior leader Miyan Tufayl Muhammad, such a person will be branded 
an apostate who, then, according to Maududis views, should be put to 
the sword 

Talu ilm bad kept track of Maulana Maududis statcmenis and the 
activites of his religio-political organizations throughout the 1950s. A 
collection of the articles written by зт in opposition to Maududi 
Islami had already been published in the form of a book. 
of new material has been raken out by ehe Jama'ar-i-Islami 
since then, and in realiion the Idara Tilu-islam planned on publishing 
another anti-Jama‘ac Islami book, The Mara was to publish the book at 
its ovat cost bur. only if che Government considerled| the publication. 
аға book of the contemplated nature advisable and useful. The proposed. 
book was ro describe in considerable detail Maududis and his party's 
attitude towards and activities: ‘against the idea and creation of Pakistan, 
his ambitions after the establishment of Pakistan, the poverty of his 
knowledge, lack of character and his general belies, the fascist nature of 
the Jama at-i-lsami, his attempts to gain political ends under the cloak 
of religion and co cheat the public in diverse ways, and so on. 

On another occasion the Bureau of National Research and Reference 
itself approached Parwer and requested [or his assistance to write against 
Maududiisar, especially in response 10 one of his recent articles about 
the righteous. path trodden by the Jama'atilslami.' Parwez was not 
content wich writing a few articles co counter che influence of the Jama a 
islami and Maududi wanted a comprehensive plan in this regard to be 
introduced at the government level. The Jama'ati-Islami had fared beer 
than expected during the 1965 elections, andl the thought af the party 
iking further electoral gains prompted Parwer to suggest по Ayub Khan 
cepronged attack’ то ‘curb the activities of Гати Баш. He 


‘exposing’ the personal fascist conduct of Maududi wage an 
wae with Joma‘ac Iam itself; and equip the Muslim League 
то cake on Maududiism as а political movement 

It is difficult co estimate the benefits, material or otherwise, accruing 
te Parwer from his association with Ayub Khan. While for the later it 
became a political liability, juse as was the case with Fazlur Rahman," 
Parwer too did пог escape criticism from and further distrust of the 
religious quarters. Ideally Parwcz would have liked Ayub Khan we 
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introduce Тий Islam's literature in the school curriculum and personally 
identify himself with this Quranic movement so as co further the influence 
of these ideas. He wrote: ‘Ic is time that our younger generation is 
introduced to Tulu'--lslam literature without delay. And this mill be 
posible only if you identify yourself with my Quranic movement, the sole 
‘object of which is to inculcate in the mind of our younger generation that 
habit of constructive thinking in the light of Divine guidance.” Bue 
contrarily to what Parwe aspired for, he often complained about being, 
п and radio and the fact that his publications were 
and military departments. His most cherished project 
of setting up of a “Quranic College’ in Lahore could not materialize either, 
since he was almost snubbed in response to a request by him for some 
acres of land for the purpose in Lahore. He was told, on the behalf of the 
President, thar since land in Lahore was scarce and costly, he should raise 
funds from among his supporters and chen cry and purchase che land ar 


concessionary rates if the rules so permit!” Nevertheless, this decade-long 
honeymoon with the power elite certainly amplified the relevance and 
prominence of Тшш`4-1шл lierorure and Роме writings, ht was 
perhaps this disproportionate amplification that incensed the Ulama and 
ove them into declaring a fatwa of lagi against him. The fatwa was 
issued by approximately 1000 Ulama belonging to a variety of seces, le 
was observed in the fatwe chat Pervez was the sum rotal of all those ideas 
and movements that had plagued the Muslim society since the advent of 
British rule in South Аша, © Parwer tried to argue his case bur the 
correspondence between him and Mufti Shaf'i broke down because of the 
intransigence shown by the later. In vain, Parwez wrote to Ayub Khan 
and reminded him of the Martial Law regulations prohibiting provocative 
writings against any Muslims sect. He expressed the fear chat the Ulama 
may attempt to use the situation to stoke up an agitation similar to that 
of 1953 ко gain prominence or destabilize the regime." Parwezs worst 
fears in this regard never did come true 


6.14. “THE FUNDAMENTAL CONFLICT Project 1967 

Attempts on the part of Ayub Khan co determine the role of Islam in 
accordance with his own scheme of things had not been abortive when it 
came to encouraging—as long as he was firmly saddled in power—a more 
liberal outlook and free enquiry in the organizations for research оп Islam 
and related subjects of interest. А related concern, whose relevance was 
not lost upon Ayub with regard to successful pursuit of his agenda of 
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reform, was the imperative of taking on the religious forces with vigour 
and not to give the impression of buckling under their pressure. In the 
latter, however, he was not always successful, He could not hold on to his 
decision of dropping the appellare "Islamic" from the official name of the 
Republic of Pakistan and had to revert back to the original one by 
amending the Constitution. Similarly in a provision nf the Constitution 
that no law shall be made in contradiction to the Quran and Sunnac—che 
interpretation, understanding, and practice of the twin terms was left open 
то respective sects. This was much to dhe chagrin of Ayub Kharis own 
supporters among the liberals and the religious circles. His efforts to 
remove any limiration in the name of Islam on the legislative powers of 
the parliament also met with a similar fate. He bad attempted to achieve 
this by a slight change of wording in che Objectives Resolution. The 
edited venion, incorporated into the 1962 Constitution as its preamble 
stated: “Whereas sovereignty over the entire Universe belongs to Almighty 
Allah alone, and the authority exercisable by the people is a sacred trast 
Т.Л The qualifying Divine authority which was previously stated in he 
Resolution as ‘the limits prescribed by Hint! was hence removed. The First 
Amendment Act 1963 provided for the reintroduction of this qualification 
into the Constitution." 

‘These trends seemed to confirm the apprehension among the power 
lites that the influence of the religious personnel was on the increase and 
that a comprehensive strategy needed to be chalked our ra stall ies further 
growth, The result of the 1965 presidential elections in which the religious 
parties had polled berer than expected, having received the anti-Ayuh 
Khan vote was used as a pretest то bait Ayub into chinking aboue pitching 
liberal forces against rhe rerrogressive ones te eliminate the forces of 
religious resistance and actualize the evolutionary progress towards social 
wellate and an ideally Islamic state, S.M, Zafar, who was the law minister 
during the second tenure of Ayub Khan's presidency, made an oblique 
reference ro such growing perceprions among the ruling circles in а book 
published soon alter Ayubs ouster [rum power. He ralked abont: 


lal school of choughe in he government, particularly among the services 
clases, according to which the establishment of а modern state in Pakistan 
vas nor possible because of the stronghold by the mallahy upon the 
population in Pakistan. To them there [was] a 
the wo, the idea of a modeen state and 
expences. 


damental conter berween 
leology of the religious 
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Ayub Khan himself endorsed such a reading of the Pakistani society as 
divided along the two antagonistic classes of modern educated classes and 
the Mullahs. He observed: 


Ош sociey is шт by a number of schisms; she mess fundamental is the one 
which separates the educated chasses from the traditional groups. Ir is vial har 
understanding and communication between these two sections should he 
restored. This can come through a proper interpretation of hlamie principles 
and dir application to the present-day problems. Unless this happens che gulf 
will grow which may eventually isolate the tradicional groups fom the modern 
educated classes and alienate the later from flan. 


Ayub Khan wrote this as a preface to his memoirs in 1967—the same year 
when he approved preliminary discussions on the outline of a project 
titled: “The Fundamental Conflict’. The prime purpose of this project was 
to integrate the clerical force—referted to as Mullahs throughout the 
proceedings of the project—with the rest of the society and introduce 
them to modern knowledge so that they could become productive 
members of society and help reduce the yawning gap between the modem 
educated and the religious classes. 

The project was conceived by the Ministry of Information and was 
probably the brainchild of the influential bureaucrat Altaf Gauhar, The 
preliminary discussions to ser the agenda of the project were held in a 
Governors’ Conference that was held on 23-25 February 1967 in 
Rawalpindi. Ie was accepted that Pakistan, where "he raves and languages 
were so different and the areas were separated by a distance of 1200 miles, 
the mainstay of nationhood was religion. ^^ Pakistan, unlike what 
happened in countries like Egypt and Turkey with comparatively more 
racial and linguistic homogeneity, could not afford to discard religion. 
Now that Pakistan could not live without the inclusion of religion in its 
socio-political fabric, the dilemma before the attendants of the 
conference~-as it had been for the Pakistani power elite since 1947 was 
how to shape its utilization so that it did not drag the country into the 
embrace of retrogressive forces. This could not be avoided without taking, 
the religious forces on board and indoctrinating them with the power 
dites and that of the so-called enlightened educated class’ brand of a 
progressive Islam. ‘The focus of the whole project, hence, was to highlight. 
the dichotomy between the Mullah and the enlightened. classes and 
suggest ways, whereby, the former could be convinced into playing a 
constructive and desirable role in sociery. This required defining the 
position of the Mullah in the society ar the moment and what was 
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demanded of him by che power elite, Even more important was a 
discussion on the religious ideas of the Mullah and how һе could be 
infused with modernise currents so that he came closer to sharing a 
progressive version of Islam like the rest of the society, The idea was 
effectively captured in the policy statement issued by the Ministry of 
Information as the initiator of the project: 


What we know of Ilam зу is noring but customs, situa, forms aml 
ceremonies observed in the бус of Prophet, We have therefore inherited à 
disraned pice of lalan їп which the real spires lacking. Today any ounce 
‘or deed inconsistent with an established practice though in accordance with 
the basit teachings of Quran was dubbed as va Ilamic fidt innovation in 
religion} and modernisation v Islam. This attitude has te he changed if rhe 
true spirit of Islam is to he revived... The chairman saki thar chere wan a gul? 
beween the Mullah and che intelligentsia... Hoth the groups bawese believe 
thar Islam presenis а complere code of life Ihe Mullah wanted to inake that 
vide of life so rigid that no stop could be taken unless it was in accordant 
with this preconceived mations and thus ued ro arrese all progress an 
development... o шш therefore sential ra contain Di варете by cresting v 
yest durs и ан true perpective. The work qf the saman 
г methet з achieve the shone rudi! 


On an ideological plane, che various proposals and papers submizted at 
the conference offered no viable solution other than vaguely suggesting 
that dhe Mullah be modernized co a limited extent or a more long-term 
роз! of breeding а new class who have a proper knowledge of lam and 
the realities of modern life." Whar was deemed ta be more practical as 
a measure for short-term gains was the policy of co-opting the Mullah. 
who was deseribed as living the life of a pa 


and a beggar, by 


improving his social stanes and living standard. ^ He could be usefully 
employed at various tiers of the Basic Democracies and paid respectable 
salaries through che Augaf department for their services às the Imams at 
the mosques. The fess hard-core among the Mullahs could be won over 
by such steps, Those whe were expected to continue with issuing 


inflammatory speeches and object to government reforms for example 
those with regard то family planning were recommended to be dealt 
with strongly under some new provision in the penal code, ™ This 
approach found endorsement from Ghulam Ahmad Parwee who himself 
had been hard-hit by the issuance of a decree of apostasy against him by 
the Ulama. He supported such measures as keeping a strict vigilance over 
the Mullahs: ‘deal their subversive activities with a ruthless pangarit 
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and initiation of treason proccedings against those who would go ош of 
bounds in criticizing the stare legislations.” He used the forum to 
heighten che perceived threat of Jama‘at-i-Islami’s growing strength and 
proposed strict actions against its operations and sources of funding. This 
point was further deliberated upon during the Governors Conference as 
it was agreed to take steps o ‘expose the antiPskistan character of the 
Jama'ari-Islami, lt was to be done by isolating group of Ulama for 
exposing and attacking the Jama'ari-Islami, or through the platform of a 
‘non-official research organizations’ of some political part." However 
none of the proposals could be effectively translated into practical 
measures дис to brewing differences among the members of the committee 
themselves on the nature and uriliry of the concept of "Fundamental 
Conflict even before the project bad formally taken off. S.M, Zafar was 
the one to raise a dissenting voice in this regard. His views on the project, 
anonymously quoted in the proceedings, were that there did not exist a 
Fundamental conflict bur only a misunderstanding berween the rwo classes 
highlighted in the project. He is reported to have stated: ‘Fundamental 
conflict is a rerm which should be applied aot in defining she relations 
beween members of the same ‘mila’ [Millar but ia describing hose 
berween the Muslims and the Hindus or between the Muslims and the 
Christians.” Therefore, alter a few preliminary sessions, the whole 
Project had to be scrapped in the face of opposition from within the 
committee and the possible political Боша in an already instable 
in фе country. Nevertheless, he projecc—and a discussion abour 
it at che conclusion of a differentiated reading of the politics of Islam in 
Pakistan during the period 1947-69-—serves as a iring reminder of the 
power elites anxious envisioning of competing interpretations of Idam. 
during these years and the urge felt by them to promote the discourse of 
Islamic modernism as it coincided with their own requirements and 
visions. In the shaping and realization of these preferential ends and 
versions, Ghulam Ahmad Parwer—and other like-minded religious 
scholars and researchers on Islam—had played a significant sole, 


6.15. CONCLUSION 


This chapter has shown that the Abl akQur'an ideas were not simply 
theological dabbling of litle consequence; eather, they had a considerable 
practical significance as well. It shows the merit of studying the ideological 
irajetrory of Ahl al-Qur'an movements even if they cannot be shown to 
have enjoyed mass support or following. Their academic relevance 
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reaching its highest mark in the 1950s, assumed politcal significance after 
1947 as the Pakistani power elites—whose own religious worldview was 
largely shaped by the discourse of Islamic Modernism— found it useful to 
employ and concur with some of the Ahl al-Qur'an scholars and their 
ideals for the purpose of establishing а stare encompassing Islam 
principles hue precluding che role of the Ulama. The distinguishing 
feature of this approach towards Islam's role in Pakistan during the 
period-~in congruence with зоте of the ideas of various Ahl al-Qur'an 
scholars and the proponents of Islamic Modernism—vas the recognition 
tinction berween the so-called “Permanent values’ of Islam and 
гу of its “Iempermanent values’ ө as to allow for dynamism in 
amendmen: of Islamic laws and make scope for fresh legislation, A 
necessary corollary of disregard for the jurisprudential contributions of 
the scholars from rhe yosteryears, ie. the Isnad paradigm, was the 
inadmissibiliy of Ulama tole in the functioning of the srate and the law- 
making process. This dissociation from the religious and textual authority 
of the past allowed envisioning of a state with an avowed rogard for 
Islamic values and is relevance as the guiding principles tor the workings 
of the state, The chapter, hence, brings to ight a hitherto unknown aspect 
of Pakistan's history during its formative years and the discreet role played 
by Ghulam Ahmad Parwer—and some other Ahl al-Quran or, at least, 
their ideas—in shaping some of the policies of the power dlircs during 
that period. 

"The politics of Islam in Pakistan after 1969 falls outside the purview 
of the present study. However it needs to be pointed our rhat starting 
from carly 1970s, power elites were either unable to or simply did nor 
pursue Islamic Modernism as their idea! for an Islamic state, Several laws 
were passed after seeking consent and interpretation from the Ulama. This 
end was best exemplified in the legislation declaring the Ahmadiyya sect 
эх non-Muslims in 1974, During the parliamentary debate which lasted 
for several weeks, prominent Ulama were invited то "guide the elected 
representatives about the “heresy of the Ahmadis, Some ‘cosmetic’ 
mezsures were also adopted (like Zulfikar Ali Bhurto’s decision ro declare 
Friday as the weekly holiday instead of Sunday) to enforce a aricter 
Islamic moral code in the society based on а reified understanding of 
Islamic religious сгайийопа. At the same time, the judiciary itself made 
room for accepting Islam as the grundnorm of the Pakistani lw and 
sociaty and the very basis on which the stare was created and supposed to 
be functioning or administering justice to its people.” What transpired 
under General Ziaul Haqs regime of ‘Islanvization’ is a different episode 
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altogether in the history of Pakistan. It needs to be probed whether these 
contrasting trends gained momentum because Islamic Modernism failed 
то live up to the expectation ofthe people as a means of creating an ideally 
Islamic site or due to changes in socio-political, economie and 
geopolitical factors and the vogue of populist democracy in Pakistan. In 
this regard it would he instructive to ask whether ihe ideological makeup 
of the power elites itself underwent some transformation toward tified 
religious traditions or whether they simply succumbed to pressures beyond 
their control, It is hoped that the theoresical formulations laid down in 
the present study would help any future research addressing these 
questions, which ate of significant academic and practical interest. 
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ite ia re woe de ed ok Candi md Farc karan ond 
lac the mene of Doni 

24. Chan Ам! Мете, Mar nr Naadan (bon, (991), 89 This масну 
ape var prdaily add sme er fon f he bok bet provida edil 
Soman of bc ideas expend by Pres the original dion we 

эз. had 10. Power bles биг би ига of за Оттон Gal waa comin of 
фе меш Cae: Камай ike near eet. a posing Veni tthe 
aiia bres {рика tlre and Gan Sach a con e nace of 
God wed i udboud роне mas vel fr e unrputón sod tc of 
che power by amerad miers as wl who projected hemal as Gad hd 
te еш Pre. Kiba (sre, 2000), 41-5 

26, This propin i lo powan fr digressing fom ihe gne understood 
Bil und Quranic ek ш he сирин итап spies. For Parsee the 
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story of Adam vas not about the origin af universe or mankind but simply about a 
decisive phase in the evolution of kuman species 10 a higher plane, Parwer, ДЫ ar 
Adam (Lahore, 2004), dà 

27. aces kima thar the anthropologists concur in the existence nf such eal soe of 
mated Вас Ibid, 51. 

26 Ibid, 52. 

29. The English equivalenc forthe serm Nisam Ваа ls been caken from Sheila 
McDonough, An Мајо for Pakistan: A Study ofthe Waris mf Gbalu Ahmad 
Parmi, PhO Та MeCill University, Monreal, 1903, Рачи defines the concept 
behind his system in these words “To gradually rasform a рен сг thing from их 
pia of origin te highest form and vo по ir all his while o aan dus purpose 
is called Rububiyat and the une who accomplishes iis called Rabb” Afen wa Yarden, 
». 

30. Ас Ahmad amic Modern, 28, 

OL Parnes expres sad views with much vigour after 1947. For a considerable period 
in his imelkacal caen. Pex had remained a proponent of privare property 
Muhammad Din Qasmi Jawah Обадан Arad Perez be Niza ыйы) par ek 
Nazar (Lahore, 2007), 76-7, For the Quranic edicts regarding the semen of 
propery issues, Tarwer held ош the explanation shat (е were mea for be 
тылу period when capitali was nor yer completely eradicated. arwez, Naa 
ripae abore, 295), 27. 

32, aen Challenge se Religion, 226 

эз. Тый, 238. 

34. Риск, Qur'an he Michi Nizam (Lahore, ad). 13 

35. Parwa, Аййй ana Sorry (Lahore, 990, 156, 

36 in certain aspects Coram iv even woese than Cipiclim. T 

Tower the юшат had at leat die theoretical posing of 

ing blı jeh (f he was pot satisfied with rureration offer то him. Sech 4 

possibilty did nor exit in Commune where all he Белот of production ver o 
be owned by the яше and he labourer forced ш offer bis services fot whatever was 
ceva to bim. Fareer. Jahan Mars Nakam reh Gaya (Lahore, ca. 20001, 0. 

Lave 

38 Tarver, Challenge 10 Religion, 229. 

38. For dar, and ather service rendered for the benefit оГ man kind, Pareez gase the title 
of Mele (Epirame of Humanity) and Shahher-i-Rualut {Prophets 
Masterpiece) ta his bivgraphics of Prophet Muhammad (rana) and Umar respectively 
However, he acknowledged hat the historical resources miglu be cing im idence 
supporing the existence of Nizam-Rububiypt bur har it was more caine she 
rttogresie forces roe all the races of past 10 a6 t0 engender th sm ed ayia 
of залог! zule and priesthood. In his scenario, Quran fered the mes athens 
sour uf Табита дав аера, wo all as vas most preferable source of Akar 
Sabor alt 929 

40. алиса, Dreier ka Albers Suhana (aluwe, 1989), 27. On the basis of his d 
Pane өзу» til c distance бева and his rganistiun fan other A al-CQur 
aapa «eec the Lahore hased journal Кар 24 Quran, The lax, however, 
Лайса on iw Мез ummy wih ТМ. Мин and Бокей many of 
Panes terwizalogics Me. Aion aub in their enn writings 

AL doa ums w0 à query Talca explained I dersine of Hadith by giving an 
example. le зам thet the Aldi eporied about Proper: aimaiatins if jui 
Pci added Ie vo our kanwleclge sim Quan tl bad repeatedly enjolned upan 
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fhe believers to be steadfast injustice. Similarly there were problems in сатпайт 
the auchentcgy of Hadith on поп авай bass. For example f Prophet fined the rare 
of Zakas a: 25 per cent during Ба lifetime, how could it be mcerained hat whether 
‘he Hadid cg this tae was authentic or not Tai Adem (Karachi), November 
1952, 64-5. Thun, theoretically, Tala" llo wes righe in chiming that they were 


ofthe Dropher as long as they were in conformity with Quran and did nor insult the 

Companions or damage she prestige of che Prophet. Ci. Idara Tu 4 ldam. [zamar 

ar Unki Hoga (Lahore, ca) 1990, 2-7. Bur this recognition on their pare remained 

ceremonial for they did voc accept thar the Prophets sayings escahlished as aurhenric 

had a binding authorisy for che Muslims of every period. 

Тыт (Lahore). July 2005, 38-40 

In an aide, Parwez distanced bili fiom Ш chose АЫ al Quan groups and 

individuals practicing Qurani Nama fundum (Lahore), Auguse 1976, 57- 

a. 

Paroa, бутун! дават (Lahore. 1998). 1 38 

Tala am (Deli), ure 1942, 21 

Talia (Karachi), Jay 1948, 29-20. 

Talla (Karachi), November 1948, 2 

Darse, Quran! ашал. 1. 33. 

Inthe сомен of South Asia, the Persian loan word of Nama i generally used as a 

replacement for che reren Salat in the most ape way: Parwez had objections t їн we 

Тсин а, жони vo him, helped iil among the Muslims а spiritless formalism 

and lack of appreciation for she more practical aspects of an all-encompassing concept 

of Salar. 

тиза, Laghan, 1041-2, 

Jefa Shah Phabarei had also adopted Khwaja Ahmad-ud-Din Amrita view of 

Haji a grand conference’ Ie wat descibod by him as a forum which allowed the 

Muslims co extend cooperation among hemselves in fields of politics, culate and 

жай. Phulwarwi, Gudiran-i- ай (Lahore), 2005, 42. 

‘atl аит, ML, 240-1 

танат (Karachi) Angas 1951, 69. 

1 iet, 387. 

їп the carly 1950s. Parwee mrene cps addressed о а fictional characte: named. 

Sulim—a young man аер ‘pical concerns about various aspects of Islamic 

teachings owing to his educational background and expaxure to Western notions of 

snlightenrint and liberalism. Cf Parse, Salon hr mam Kume (Lahora), 1993-2006, 

З Similar effort were made by ane an-Parwer scholar Munzur Ansan ‘bad 

who wrote letters o Aena ional young man detract fim the igh path by 

the writings of Tam. СЕ Abhasi, Aa у Man. Lahore, пй. ите rote а 

similar series of leis tà a imagined song woman sand Tahira. СЇ. Дд fe 

mama Kharut (Lahore, 2001), However, x should aha be noted dur Paneez had a 

nephew named Slim and a woman named Tahira was regarded by him as bis adopted 

daughter. Рамат did noe have any children of his en. Salim, now a drag addit. 

lives in impoverished condi one next to е cencral ace of dara ТЫЗ т ia 

the poah мату of Gulberg; Lahore. 

For the role арй attitude of “Nationalist Ulama towards the Pakistan movement c. 

Zin Hasan Бап, The Disband Schon! and she Demand for айдал (Bor 
The Arie of she Јат у Ulam Hind vo the 

Indian National Movement and то the Fsrablishment of Pakistan, Аия and Afin 
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Sina 7 (1971): 157-80, For Vacdudis sanee on Pakistan, cf, Sayyed Yali Reve 
Nast, The Vanguard аў ihe Manic Resi: The Jama зга limi of Takasan Berkley 
1994), 105-115. 

“The iare was nether a purely secular state nor did it adopt Blam as ies religion 
Ламай, à proamarian wis made in the affirmation of à single Cod to make 
эни mene for the belie sytem of the 1ndoncrans especially the Muslim тойо. 
population, Douglas Ramage, Pic in nenas: еткш, Sam and the lates 
of Tora (London, 1995), 11-12. 

For decals ch Javaid Seed, fem and Madernization: A Corparaite Атый ef 
akin, Борт end ries (Westport, Connecticut), 1094, 

1 have horse this elassificarory scheme fom Ishning Ahmadis The Conair ef en 
Mani State: An Anais of ve lid Ситт in Pakistan (London, 1947). 
Wifes Canmell Sith, Lor ut Moder Hor (Preston, NJ: Princeton Universi; 
ros, 1957) 238-9. Га Ше with the satemene by Smith, his атай argus has there 
canon ez preche defini of ar [lac mate. There can be different ideas abour 
what consis an Мас stare and variety of орт as ко how ie bring shout йз 
стана. 

“This proces cannot be described as Llamuation сє this term bas acid a peels 
manatan. Ws undenscod as eer ag to the Ай towards a theological mc based 
оз milled regis айо ce ches! body of religion: doxitites, encoded by 
Scholars огаш n zhe for of Siaran. 

That by announcing the Iam characte of rhe ие he religious Forces had boen 
deprive Бе chance of aligning she power elites for filling to implement the 
Heol of Рейман, was oltre аз an explanation during the proceedings of a 
зп projet ta "The шалта! Cone debating the cla чет the 
‘enlightened and ‘retrogressive forces. The project has been discussed ar gremer detail 
laser in thls rape 

Khalid B. барс, is Pinus The cara Dini af Change (New York, 
oso), 28. 

Mohamad Waseem, Iob and the Note in Prin (Lahore, 1989), espécially dhe 


tine ewa shapers 
Asaf Hussain, Fine Toha se Mert Sar The Cre af Pabian (Бомо 
197%), сулау dhapur T 


i, Surin Tabs Takiwani Elises and Foreign Policy Towards the Soviet Union: 


Tras аай Afghanistan’, PhD Thesis, University ol Pensylvania, 1972. 3, 

Teid.. @ and 153. Theaseandancy of such figures like Ghulam Meharamad, Iskandar 
and Chaudhry Miami АН co parikane of Gavemor General and Prime 

Мише inthe 1950s rese s the importance of атанса c'e (a the power 

structure of kan. 

For au overview uf the religlous worldview of Pisani military cits cf. Stephen I 

Cohen. Fh Plan rmy Merely, 1984). 

Jamal Malik. Calais af lm Dial of Tide lcs in Tien 

(Seow Delhi, 19965, 19. 

Sid, ton a Modera Hinor 225-6 

Ter acefiniion of mic mndernism, cf. Introduction. The key figures asin 

with Islamic modernism and hee ideas about various aspects oF Ыт have aad 

bam detailed in Chapter 3. 

Chis in Akbar S, Abmod, mst, Petar, and Мак Moti The Seth for Sabin 

ки. 1997), 197. 

Javaid Stee, are аш Madercoion, 76-7. 
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74. Zahid Chaudhri, Айшет M бушу Tarikh (Lahore, 1997), XI, 360, lbi Hussain 
Qureshi. che chief architect of ideologically biased history textbooks caught in 
Pakistani schools, and S A. Rehman who liter became Chie Јама ofthe Pakistani 
Supreme Солт, noted thar there did nor exist a elash berween Tac and Wetere 

ити of gawenen. Ulama representatives ike Tali АЗ СЫ, Naim Siddiqi 

and ‘Abdul Santar Niyari favoured 2 purely theological ише with significant powers 

in the hands of Ulama. A conerasting view from a the rest carae lon the delegates 

‘of Eart Pakistan who emohashed the ned fo sering up а state with a sociali secular 
tenor, Zahid Chaudhri, Sari Tarik, 361-3. 

75. Quowal in GW. Choudhury, "The First Саадет Assembly of Pakistan (1947— 
19547, PHD Thesis, Columbia Wani iy, 1956, 87. 

76. id. 63 and 70. 

77. Munir D. Ahmed, "Pakistan: The Dream ofan lamie Sae? in Сано Caldarola, ed 

delion and Soir. Acia and the Middle Би (Berlin, 1982), 265. 

Кан, йөри of tr loi Revelation, 143, 

‘During debates in the Continent Assembly: Begum Shah Nawa had even marked 

that she would have bec happy if the wond Sunnar bd vox been thee куле the 

‘word Quran would have beet suficiens. Sae. Шан and Modernization, 77 

%о. On ат рап the Ulama neither had the vequbite mass sappor nor a workable or 
agreed upon blue pein for tbe functioning of а madera xcue dot could force the 
‘ling authores Into submission. Although Shabbir Ahmad Usmani, in 1949, was 
able то use his influence in appointing a comite of Ulama named Board of 
‘Talons алуа vo assist the Солнце Assembly in ће task of desfürg an 
Mamie eomtiction for the county, the committe’ proposal for empouatag the 
Ulama 10 tke down any law is repugnant «9 (Quran and Sennat wis never 
considere а serious option. Ulama’sinanimous declaration of 22-points for the 
formation of з welfare [dar stare, too met a similar fatê 

81, The most importane example in thie regard i that of Family Laws which were 
promalgred in 1961. These laws. with discussions савалі their drafing and 
proposed amendments hase been discussed in detail farer in the cape: 

82. SA, Rahman, Magee 4-Rabman. ed. Shima Majid (Labore, 1989), 77 anid 209, 

38 Tarponaneat Caran (зох), 63. 4284-5, 

34 faunal Quran (labos, 51, 338-9. 

5, ‘This is nor to deny notable exceptions. One ofthe ил Пао jas of Pakistan 
superior courts Justice Cornelius, despite being x Roman Сатый, emphasized the 

importance of Quran and Hadith as a source of justice in mortes of compasion and. 

Fandameneal rights For him hari at as а granduorm wat nar a venograde мер, He 

used to advise the members oF che legal fiierit о leam Arabie in order to have a 

direct асел ro the sources of lai w Ralph Braibanei. Он итне Comal of 

Tekan: an Anil aih Letters and Speedos (Karachi, 2000), 0, 

Cited in Ara Ahmad зя Meaning, 248, 


Rashida Regum чы ЛОР Dia Midian taul Digsr (1960) Lakor, 1153 and. 
116877. 

вв, Ibid, 1774 

ST ad, 1172 


(0. Ishtiaq Ahmad, lamic Stn 23 
9L. CE Prilesor DEC Hayu Zulfiqar, ais Вася аа Lakone, 2000), 7. 
Muhammed Абы) Qarshi, cutesy the depuy direitor of the litare for lane 
Care cans o kawe wen an fc! document in which Kal АМА alim had 
been rcd by the government кө describe Iqbal “anti Ма” approach and 
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expound him as a proponent of Islamic modemism. Interview with Muhammad Af 
Qershi, December 2007. Lahare. 

эз. Falur Rahman, idam and Modern: Transformation af an тайна! Tradition 
(Chicago, 2002) 125. Freeland Abbott has also deseribed the esuabliehmen of Inte 
ıo mic Сайте as an efort co publish books expressing modernist views of эш. 
Abbott, Lr and Pele (ithaca, 1968), 203-10. 

93. half Abdul Hakim, Henge айд The ишик) Bele and Principles of am 
and бе? Application ш Praca fe (Laer, 1961), 242-3. Ia that ped, the 
Ладошек not jst о presene lam with а ier fice ve counteract ee influence 
of Ulama bur was alo co highlight the progressive эреп of Шал) ceonamic 
‘commandments sa as to pesca И ж à vabile seplacemen far, aud dio an icheical 
о. he Comment Мейору. Khalifa wrote: Am Islamiz State would neither Без 
totalisan noc a laissezfaire state. The боне would leave the individuals fee u 
perse heir india goals hot would cenainly (оаа where these goals cend to 
produce an sempake ar sock cha. .. 1 must repeat here that no Muslim country 
a lover of Russian Communism. bestas the laer à абийи and Бишайу 
тушай, while erary Misi nation lees te tut of am and considers it 
sr the pasucen ofall s 
Кын Abdul Hakim, гт and Comomasim (Lahore, 1962], 139 and 226. In dh 
oppeto io Communism both de Ulama and the Islamic modernists seemed 10 
‘hate а common ground and were nor averse 19 пет patronage fim see and 
олет] sources, Arcurding vo Aves Jalal the Jumia: ana lla seagh financial 
{id (Rs 10.000) ro help meet thelr cons а pammigaing the anti-Communist Hie” 
экей! as Urdu pamphlets on the temen: o£ Minis in osi 1o demonstrate 
"ow skim. furas being] cred under Бе Comauast sem: Jalal, The эше of 
Мет Rub The Ort of Pakuwan Pisa! Konang af Dec (Carb, 1990, 
E 

94. Abdul Hakim, Мите Ideology, 233. 

Эз. This is not 1o say tbat these were no сонетах Islamic sehalhes in the Init 
Bilis Ahmad [far and Hon Nadawi were aio ammang ce lsu eeu fellows 
although their cunrburoas during the 1950s published by rhe Tnmimwe fell 
Considerable shore of the tradicional stance shout the peso the legislation in an 
itai seate and da of Ызт Leviathan proposed by Mandadi. This is che 
impression. that caa be gather kom works like Rais Ahmad Jafaris Seat 
Ska a (19552 and Nadawi s Ааа hod (19619 in which the adios 
agreed findings about sewe sinon ree thinking and Fes logins hase been 
ри acrus and argued abar in a тэс i толе. 

96. Ab Bayon (kahar) 2, 4 December L990: 11-2. 

97. ikbar Ahmud Bali, Piae Jers Cada ke Manzar us pas Manzar (Karachi 
1955), 1, 1124. 

эк. Jafar Shah Ишге, odin Zindagi elie Ahem Cans Vas (l ае. 1933). 
(One of che reasons for which Jaar Shah proposed а mie bar on polygamy was 
thai would help control the population prow әз wll His реро carr kawur 
‘wich members of women activists Tike Begum Ska asl and За Tas, 
asaya as well The Liner had эйе similar propos in 2 legilative draft in 
1954 cli upon modifications i various asper of family laws ж the pir of 
Quranic injunctions, For Clams response to ber propos, d. Amia Aksan blai. 
Мааа + idaki (Labore, 2004). Il 119-20. 

эз. far Shah has enlarged the scope of legislative satay or the tationale thar the 


lanis Sharêae is not permanent and s open 10 sesioen, Incas there wasa consensus 
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эв some aspect of Stat И dil men mean dhat a mew consents could not replace 
it. Feen in case of the eternally binding Quranic lans there could be а scope for 
eibi. This could be achieved by applying these brws gradually and selectively or 
lay emphasis on their spiri alone while Ivplememing then. Phulvarni, ahadi 
‘Mau (Lahore, 1999), 16-7. 
‘The principles af policy enumerated by he 1962 constan had he provision for 
the dimination of Riba which, in parentheis, was translated as "Usury! and nor 
"sc. Falur Rahman, Some Тшту hues in she Ayub Khan Ye in Donald P 
Lick, ed, ыу on dlamir Civilizarion: Preented n Niyazi Berks (Leiden, 1976), 
эз 
Jer Shah Рама, Kamarahal Inve ki Fighi Hoyos (Lahore, 1997) 
Mohammed Lhaa Bhai «ho worked with for Shah Phuhvarwi at the Insitute 
‘oF klamie Clete —дшит» dar Ja far Shah rescinded on this interpretazioa of interest 
in she larer pare of his life. Bhara, Bazm-+Arfumandan (Labors, 2006), 376. 

ack aıockingly reed tothe case of Indian Muslims where significant Mastin 
scholars could be found conte wich acepung che reins ol power in the bands oF 
Nehru and Рим, АР Венн (Lahore 1, 7 (Mareh 1930: 48-2. 
prm 
Ala Сала, башда Саш: (Lahore, 20071. 63. This article on the ideology of 
Pakistan was writen ia 1957. 
‘Ayub Khan, Friend: Not Mason: А Political Autobiography (London. 1967). 198 
Ayub Khan ro Ghulam Ahmad Риза, 2 July 1960, Islamabad, Parae Memorial 
Resah Scholars Library, Ghulam Abad Parez Papen (hereafter (АРУ) temphasis 
айдай. he fu фы, Pare safely preserved dhe enire second of his correspondence. 
b Ayub Khan—despiee rhe fact har some реса ofits coats can be considered 
objeto ий by his supporters and detactos-is à comment on ore 
жеги honesty and a reximony to his genuine belief that cooperation with the 
Ал териге was bench in de interest of religion and inevitable for his own succes 
as a schobr of Iam. 
Parmer en Ayub. July 6. 1960, Labore, САРА 7-8. 
pw 
Aib Klar, блена ши Meters, 195 and 205. 
Mamie Ahmad has distinguished shese differem periods in Ayub Khani policy 
regarding lan. Io the first period bermeen 1938 and 1962 bas been regarded by him 
iB dhe тл prograsive component of Ayub’ regime durig which massive programs 
VÉ economic абса аа and nsinvions reorganizado were underaken while 
тоесна arr asa forward leoking religion and vehicle of peogresstve change The 
penod bermeen 1962 ard 1965 has been described him as she onc daring which 
‘Gris polis cking forced Ayub to underscore the value of lm as a busis af national 
Ai o the ши period bereecn 1965 ana 2969, Ayyub Khen is said io hase been 
ting Kam cene polickcal sibl and regime рыс Mura Ahmad, "lan. 
and the Nate The Case of Pakistan, in Mathew С. Moen and Lowell S. Сибеп 
M. de Religions Challenge tthe Мате (Philadelphia, 1992}, 240-1. Such a 
periodico i uci бин элтйтәгу and, a4 would be shown in dis сВарся, Ayub 
Khan continued to рове Nis ston of Islami modernism and did extend cover 
or vert suppor їз ioniucondl d efforts for curbing Mullahs 
“The act жш ler парамі by Wagé Properties Ordinance of 1961 and Ашиг 
езен Control) Act of 1976. These revision helped increase the authority of the 
Auga depane, Katherine Ewing, "The Police ot Sufism: Redefining the Saints 
of Pakistani, in шты 4f Asian Soe 42,2 (19831258, 
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112. Мый, Gilomaatin of ilem, 59. 

113. Murat Ahmad. “Islam and the Sare, 244. The Anga department took many 
inidarines inthis megan: New and attractive pay scales were introduced for he paye 
leaders of che government controlled mosques: ал Egyptian scholar was engaged to 
set up an academy far timing the Ulama where ther were taught courses in hor. 
gragraphy and policies of Pakistan, international aff, problemas of economie 
development and abou ity and harmony among the Muslim sects. Iid., 243. 

i the deliberation of "The Fundamental Conil commie, proposals were 

Aste for an enhanced wie of dhe Auge department cowards increasing heer 
эг social sare ofthe Дати 

P14, For detail, cf Muhammad Khalid Masia, Ajay and Judicial Separacion fy Brith 
Indi in David S. Powers, Brinkley Mewiek, and Muhammad Khalid Masud, ede. 
iere Legal Ierpreranion. fia end Their Fanams (Cambridge, Мазы sen, 
1996], 192-203. Reportedly, Maulana Maud ir view che peculiar sonditions of 
women in Bish India, dul nca End objectionable the idea oF parting texas on 
the practne of pleganiy, Rafi Ullah Shahab, Abba at Qor in men Tf Lahore. 
2000), S. 

115. With vegard co che sole of women and hes sts the wife oF he rc Pime Minister 
of Pakistan, Begum Rana Laquar Ali Khan, equ spoke about the д and 
одот grant! en women by Islam and arguet fur their greater coreriburion in che 
social ond «ишан. We of the country Her efortLané. that of ether ie 
Begum wand statements against purdah ard other women-diserimiranorg lue, 
practices and канот. invited а hene иләп fram comersese quarter Amin 
Alm chi, who at che Ча yi am erte 
a mjoinde to ehe calis or roter women pericipssor and lu down the amic 
flies for women, che eines assigned m bet and che eights reserved for her 

cin. llis, fees усаа теп thi Maga (Ыл. seyr. 20011 
Ther cred placards wh dogs 

sealing: ‘Down wah Polygamy , "o Back Ауа Stes” and "Yu Stud Marry А 
Такси Lor othe artes of women groups. cf, Siva A. Chipp. "The Kole of 
Women Flines in u Modernizing Country, PHL) Thesis, University wf Syracuse, 1970, 
v 

11, Maulana Bhushan «nq Thana was the only member uF dhe commissinn wlas 
was uralmad in tradicional scholar of am, Tse stalled non special үм ur 
draft bis repor: wras елбей by Khula АЫ Halm in one uf his aes puhan! 
һу Mar Хараба Flere. Jar Shah Pulani. ed Men ati Tidal 
takwane, 1939h. J6. 

118, Ebiashars-ul-Haq Thani A Quenin eur Keh 
Тамм (Karachi, 2007), A1, Maulana Есад 

crab 1o write dissenting note He eriikirad the Сигиши» wa demang of 

had whereby shangra had been рий in he cred растеа of the 

Мидин, He narad various "Westem целка өп the members of te станнан. 

vn thelr оруп to polygamy 

"jut cred er wanen furcher was the литрин of West Ач Panay 

Come et af 1904 rekach ese the masters IN wo variere igus, Sylvia 

А. Сур, “The Rok of en Faes. 187. и 

140. Азабы ЫШ, The Cansewence wf абла “Маты and the Sanc Paka in 
Denie Бано, ak Winn, Жи aod a Mate (adepake, (9911, 9h. ln hik 
sri the Fair Lawa. Ml Sal ane cf ckricof Гай ie Pak 
татка Ht the Props preden 
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clawed by фе present los Thi was ишед in a dee ltr wien by Mal 
Sha so Ayah Khan abou эйи he tine at he wa Mane provi of 
Талу Laws, The coments of Mulu Shaf w шт wer eprimed in бшш 
(Karachi. Мак Ари 1963. The presidency ent chs ner of cbecion o 
Ghulam Ahmad Carer anc asked lim «o deaf a response; Qudrat Uy Shab 10 
Ghulam Ahmad Parmer. 28 Api 1961, Таштабай. САРА 

Тг, Qo Mand Lahore, ca. 2000, 19. 

For more dev abor the реги pur forward by the Ulama. С Malin Ril 
Lar Ardinan pur Ula Karam ka Таш Lae, nd), 

Maulana Маат hone АЫ, Fat Safe (Lahore, 1991, 61-3 

Taha am (Labon): Ашрш 1962, 18. 

Norman Anderson, Laur ffir se Min Weld (Kondon, S70) 76, In 1967, 
the Coun of [ak Adviory umaaimowsiy proposed change n ie provisione 
чм to erhuned gears ng айк tan, А wan ge d ad 
of xing a legal provin for ki er her ihare, аму sed grandchild should 
be lowed cose juices The proposed amendment, however could nor be 
таё: ir the эгин law tor some wkw rema, For the genio ade у the 
memben of the Council of ari: isola on various aspect of Family Laws, c 
pere Mn Fry Laura, 1548) Апо, al Rahman. Some amic 
Ines т he Ayub Khan a. 289-90. 

Ярина Мий Fm Lat 32 Y wold be perinen aa ner th the compos 
of Coan of mic Melocys membership sen your cf ahe Uam т the 
1970, lk become a wholly Undone! ини bens of Generi Zia- 
ul Haqi Мыта? die. Ооба Ayub Kan, Councils members was more 
(олиб disposed отакі сайат and non malen nine schola of lam For 
desi, Mal, Conan of Tr, 291 

eerie with General Mujib-arRaluran, Jay 2008, Ышы, 

Scc for des abou the case ик other аре of Malam penal Law in South AK, 
Lacy Сай, The Pakistan Federal Stasia Coury Sexton 4 ofthe Muslim Family 
ow Ordinance, andthe Orphaned Grande in lene Zoe und Say 9. | 
120027 70-82, Carll mones thar he same eae wl prion h sl ir 
fore in Bangladesh without any amendmen 

Then the supposedly liberal Engl dally Pao ed uit the prec and warned 
of gre comspencm of Paler Rabun’ pie. Fer Rahman, Some amie 
"eer în the Ayub Kran Ei’ 295, 

He xard, A ceri agp of alcohol конан cor а erit esu inthe dn 
ina re Фит milk called Lan! nde Pons и x fora lay or aa en 
Ж Rot 1962 m 1972 (slams, nd) 9 

шит Rahman, Some ai Les in the Ayub Khan Est, 207 

тыз, 209-309. Kf he Ulm hd beca бий e De Eur Rais 
‘wigs on Hadith and Sane they чов ceram have found him a гак o 
Vo Hadith and Quran. Os Ба рәп, aban has made a sincere lot e anle 
the сонет. of Schicht зу wich had st seriou doube nthe ming af талу 
abou the анісу e Hac bree: He doe agree йй Stach igang 
the Prophet aa Pan egt and finding hs poage mote ofa social efor but 
e дон mot gd the апаш: lav sebok az пишу oblivious of Sonnac, In bir 
option she Sunnat of rhat perini- wikch he describes ving Sumarah 3 
product of edition upon Prope’ Behr and precedents set by him and other 
Prominent men in the community, wit the esc о! free judgment and reasoning 
Ir connie wih the leer and арий of Quran «o i v borate te law aber 
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and validate ie far the community ac a whole through the agency of Tim Inthe final 
analysis bork Quran and Sunnar had tn be заела through lai and net by 
Hadish as it came to be afier ай < jurisprudencial coneibitons Та this way the 
жау Schachtan ew of the origins of dame law and Hadiah erate is haec 
by Rehman as he emphasines the organic unity Бегиев Quran, Sunnat, lina anc 
Jha. Кайта ideas bese remarkable resemblance wich thas of Ghulam Ahrand 
Pamer As we have seen tha both were contemporaries ad bad unanimi of Wiens 
оп various aspects of Har hur, in а probability, e can til be said that they arrive 
at such a concept of Sunnat independent of each other, For deu about Rahmani 
‘eas on Hadith and Sanna, ef De Бады Камал, [Шш Methodolegy in Hir 
(Kew Delhi), 1984; Qaim, "The History of Hadish Literature 
SM. Zafar, ещй she Criss (Labore, 1970), 25-6, ZafurhalChearedly ied o 
defend Fazlur Rahman by saying that he had found norhing cbjecionable in the hook 
‘ya did nor want the same to be reported inthe press op kis behalf lur Kahiman, 
"Some Islamis Ises in the Ayyub Khan Енг, 300 01. In lis personal dia, Ayab 
Khan nated the saga surrounding rhe unseaciag ofa scholarly Бе liee Rahman wits 
тера. Craig Bone, ed. Diaries of Feld Marshal Mahammad Ayah Khan 1966-1972 
(Karachi, 2007), 253, 
The publication of various volumes on Islamic Law by Tanzilaur-Rahman was опе 
example, The principles on the basis оГ which Tanzil-ur Rahman coiled these laws, 
ranked Ahadich next то the Quran along wich Takir and Fiqh. Dy Tamil ur-Rahnun, 
Mayne Quisenin-slom,(savabul. 2004), 1, 18-9. Many of kis findings went 
against the provisions of the Family Lawa. Før all hese reasons, this wot dic 
vas published under he aegis of Islamic Reseach Institute wa appreciated by the 
conservative religious quarters as well. Ie was even suggested by one silent 
Deobandî journal at this compendium should be promulgated in rhe cary once 
of Ulama has debated contents extensively and suggested suitable 
amendments where necessary. Tanzil-ur- Rahman, Majma ашат ан 
(llama, 2005). V, appendix However, it would be imeresting te note dar he 
hook in its noce cf dedication to Iqbal, has quonad tram a lewer of abal which he 
hl ийлеп to Sufi Tabbasium acknowledging Khwaja Аата ul Png Азина 
scholarly capabilities fot the drafting of a compendium of domi Ши and practices 
derived fiom Quram alone. 
The inside deli of this inueraction bereen бе тө were fit disch by Aka 
Gauhar when сара, from his hook on Ayub Khan were published in 1983. Parner 
was айне at thar time and himself ипие tn response to rehte the growing impresi 
thar he ever asked for bur from Ayab Khan forthe promotion of is Мен or 
organization. However, he did admit requesting unsuecesahuliy for goverment 
таайа] fre land for constructing a ‘Quranic College in Lahore. Falla 
(айе). ry 1984, 55 
“The speci repare in question ie jast reo page Hag and does not carry any side oc 
dace bur its content suggest char ie was submited women around the promulgation 
of 1962 constitution А was probably given to Farwes by his admit andl a key figire 
during the Martial Law regime Khwaja Shabab-wd-Din £1898 1977). For bs brief 
historical sketch, «С Ahmad Sa'id, Mudim Jadia (1857-1947). А Bigraphus! 
Dieesery (Lahore, 1997), 301. 
The question of withcaving financial supper rom Parvez as a sign of governments 
distancing it irom him did nor arise ааа dic report noted Pamer ws 
‘nor receiving any dios support from rhe government at chat time. 
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138. Only once did Pamer become part of any government body dealing wich policy 
satemene on Islam. Ir happened it 1957 when an carie Law Comision таз ser 
up as demanded by one of the provisions of 1956 Constitution то mike 
rexommendtions for bringing the existing lawa of the county in concurrence with 
dar. Amin Ahsan Ма was аһ part of rhe commision. Because ol Риме. 
Inclusion into i, the commission was mockingly referred to cs the "Tarweri 
Comesinion’ The Comision, however: stood abolished with the imposition of 
Martia! Law before ie could submit any of ins Riding Paner. Manel hr Manil 
(Lahore, 1968) 57. 

139. Tasas (Lahore), Deceriber 1980, 13-14. 

14. Tarwcts Telegram to Zulfikar Ali Boa 11 March 1972 and 14 May 1972, Lahore 
GAPP. Tula'-ilslam organizacions even after the death of из mentor, received 
appn’ —slbsit indie. during the spine of Речка Minar, It heroe 
ever Mahar’ father Musharrgr-ud. Din bad worked with Gary Ahmad Риче 
in be Delhi асема and held him in high esteem, le repered that he personally 
carie w anend Бие Funeral prayer from sll he wap rw Tdamakad. Perser 
MusharraPs mother, Begum Zarin Mushacrat, ced te ceneribane money to the fond 
э up by Tahu л. Pervez Musharraf s maternal sunt Malih Abdullah Jamals 
Isa had converted 1o blan frum Hiodaiom because of the teachings of Ghulam 
Ahmad Parvez. Such connections helped Tula'i- Blam f ban on sorne oF Pare’ 
book imposed during Musharraf's gre Interview with Luain Qaisara, Manag 


ys Tol ы, December 2007; Lahore. 
Rc pp pe PER 


Parvez exprsed a number of similar views which were unabashedly undemocratic 
and lid for cencralizaddon of не authoris. The mest пропал among these wes 
Mis condemnations of the parry system which he described as a foron cf ark 
(associating partners with God) Immediately afier he independence, Parse 
recommenied that the Muslin Lene, having served № purpose cf achieving 3 
omdand for she Medis, shouid be dissolve as а райис рату. He argued that 
there did not exist any spe Tor ралу system in ап тіс state as there wis no 
concepe in Iam of eating govcmmental powers atl fonction vo the members of 
опе ралу alone and deprive he non-members for sharing Taleo (ar) 
Mar 1948, 91. Alsos on manen of the federal пашт of the эше. Paver was 
supportive of the oe une scheme and powerful cenia government and regarded 
centrifugal pulls on the basis of sabenariomal sms er che iendue as recipe for 
disaster. What Tir Бузак was + unitary presidential vs of scemmenc 
аА in the name of Allak экенси. Tatar Karas February 1951, 
Een 

M42. Interview with General Мий ur Rahman. January 2008 Катай. General Mui. 
like bis bye: gree admired Pamese wring: He һем the information 
inst for а considerable camber of sears under the Zia regime. Given the hard 
line Manic tone of the Zia regime there was acting much that General Mui 
eril have done to favour Poser But И was эл achsveme in itself rho Билет 
was able, at kast ance to ту knowecge.o deliver a ute on Quran om the Pakistan 
Television. At one veces, Сака] Mujib used his oficial dha nee wo fure daily 
анні gta major Unda daite—to рин a couple of articles in avour of Parwee 
авага column against him writen Бу Atal Bag Queni had есп published in dic 
same newspaper. Interview with Arii Hoq Quim. December 2007, Lahore. 

143. Farmer co Ayub, 30 Augus: 1959, (Labone). GAPE, 1 

144. Parmer to Ayub, 15 September 1961, (Labor), САРУ, 4 
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145. Hauer ed, Diar 5, The mecting wok place on 20 February 1967. The particular 
writing of Parwce menion by Ayah Khan is probably the pamphlet valet Man 2: 
Tung anr Quri (Labore, Sept. 1990) 

146 Ралита to Ayub, 19 September 1953, Libor, GAPP, X In ene letter 1o Qudnit Ullah 
Shahab, Parez complained thar che fal рып for the propagation of Quranic 
iterator sill awaited approval and thar the тает of inclusion of Parmer books in 
the lla had not been coli. era to Shabab, 1 Seprember 1960, Lahore, 
GADD, Не again cased the issue of hınde while writing to Ayub Khas about the 
progress be bad made in preparing several tracts and diii hem excess 
‘They deh with such topics as Maric Ideology. Quranic Ecos, Politica! Stem 
of lala ск. Parwee w Ayuh, 10 March 1960, Lahore, GAPE. Wh read ro printing. 
pres, however it should he narad йш Parven was able to establish А Miran 
Pellis private limited company—in the 1960s with ihe Inicial capital of 
#0154000 rupe contibuced by some of his afluent lowers fem Кап. The 
Al-Mizan publications kad vo be scrapped ар some усап later been of ehe pully 
Acrimonious relarionship berwcer,Parwer and the managers of the AL Minan 
publications on financial affir of the company For dels «f “Abul Rahman Kitan, 
Адначасна (Lahore, 2004), 8734, 

147. Ранка hss muted on the margin of this lenet that no ести job has been эрлей to 
me: DO No II (-Accounsl}, 27 May 1964, Пата, САР, Parwer was sent 
а reminder lener са 29 June 1964 in which he was asked to acknowledge that the 
bank Фай has been recived by him, Parmer sent an Аланда ртт receipt and 
promised ro urit а detailed reply after eam his normal всіх following an 
operation he had undergone, Pati гө Аата! Ali (Section Offices, 2 July 1064. 
Lahore, Gare. 

148. Parmes to Ayub, 6 August 1964, Lahore, GAP. Parner омда оо of Quran” 
project had hen in the pipeline for many years before it was Finally published in che 
1960s. Ayub, too; used thick aboue the need for ard wily o such a work, Ооба 
‘Ullah Shahab shat Nama (Libor, 2000), 722. The Пиете in English probably 
rekan vo Parser only work in that language, vital Alam: A Chelimge no Religions 
Lahore, 1968), 

149, ower to Brigadier FR, Khan, 5 November 1959, Lakore, САРА A similar lack of 
Interest by the Barca was expresse whe eine to spencer the publicazon by. 
Tulu'-islam of a ас on Family planning. Bera of Narional Reconstruction ty 
‘das Тање. ла, D.O.No.32-5160-CR, 29 December 1960, llamabad, САГУ. 

150. Ar the time when Риме bad wot completely renounced the Hadith Мегишге, 

Маі supported his doctine of Hah which stipulated that more scrutiny of 

etic Штати was posible and addicions could he made to the research аду 

dene by che previous Тоби, [lua ТЫ lam, agami Haduh (Karachi са 

1953), 1, 38. 

Моя of these themes wore ecvely deli wiih in a Бозе published by Idara 

“Talu -Hlam encided Фай, Маай Gutama аш Laendiyan aur Yarian Polay ki 

Wismar (Lahore, 1986). 

152. Mia Shanari-Runt (Lahore, 1996). 92. 

Марат Hadith. Karachi, ca. 1953, tl, 412. 

Nazim Idara Tulu'i-blam o the Minsey of Information and Broadcasting, 2 

November 1950, Lahore, 2. The ministry intially showed interese in purchasing a 

number of copies of the proposed book bar che rial enthusiasm seemed te have 

waned when Parca expressed his diqplessure in a lere vo Brigadier F R. Khar for 
bucking ош ofthe understanding reached beoween shem whereby the publication cet 
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cof ди mew book was agres өө be pad by the government. Parwez o Brigadier ER. 
Khan, 22 December 1958, Lahore GAP. Nevetheiss.a thin volume comprising 
‘of well argued articles оп Maucudis ideas of Jihad, slavery, concubines, apostasy and 
property sigh was pul shed by dara Talu чат, in Jane 1962. 

ФЕН. Fen, Senor Веи Oficer Викам of National Reseach and Reference, to 
Parana, 5 Jone 1967, Минага, GAPP. 

“The proposals ded э "Measures ro Curb the Activites of Јата атт, was 
attached as an appendix 10 a eter, CF Parwez to Aya Khan, 9 June 1967, Lahore. 
carr. 

Pires, тоо, was amare of thax In a lever to Ayub Khan, writen probably afier 
Sepermber 1968, Parwer пее shat she opposition might target Ayub for his 
association wich Parwer ven hough be unlike Fazlur Rahman whose case had been 
аа by фе, was never officially pare of any government organization. 

Тимка to Ayub Khan, February 1955. Labore, GAPP, emphasis added) The ica 
of dibonirg Tas м Terrore nhang the pattem af Muslim League was 
discussed between the two for a bref while. Avub Khan had offered 1o speak to 
‘Navabeada Abdul Chale Khan of Muslim League in bh regard Parmer to Ayub 
24 November 1967, Lahore, APP. 

S Rds Homan w Parner, 5 August (966, Islamabad. GPP, Хо 71846 In 
1967, а Quranic Education Хоса set up by the Таш-Мшт, approached che 
Governor West Punjab, Revenue Department, Augaf Departmen: and Bracuce Test 
Board to request them for allocation of 50 acis of government land for she 
onm nerion of a Quranic College. The land was Бай aired in the lare 1970s 
а payment of Rs 400.000, Half of be астей land was tà make up one Ahbab 
Cooperative Housing Society and the sak oF їз plote was to finance the comarierion. 
of dhe ыза: College. The proposed college. however, eid not be bui as 
Stakeholders lost interest after the death of Ghulam Ahmad Perwez. 

Faroes ke bare men Vama Magy Fanaa (Karahi, ca. 1961). 

Parwez ко sub Khan, 15 March 1962, Lahare, APP. All сезе concerns were 
unfounded. Ther hs never been a serinus demand or un effort on the part of Ulama 
to get he Parson’ declared non Мать alo a wane Middle Eastern coun 
the апсы of Chalam Ahmad Parwez las been banned, The closest Pakiscani 
ретше came to evaluating he satus of Darwen) was in 1999 when the then 
religous dies miner Kaja Zafar-al-Haq asked the alice and opinion of Ulama 
at the satis of Ghulam Ahmad Parer and his followers as Mudis: Rehmat 
Vh Ти Quran ka Mua евала Lahore 20021, 46. Iri rumoured thar this 
алш wan launched a par of a неду ta remene General Вами Masher 
From the рок: of army chief by accusing him of practicing "Pare faith and, hence. 
ft to hold che coveted pas nor on account of his religious Набот sampel as 
піс by the sate. [eter with Hussain Quiero, December 2007. 

Martin Lau, The Rale of lam in the Tegal So of Pecan (em, 2006) р. 7, fn 
SM. Zakar, Through the Ci, 28-4, Parvez had warned ofa sienilar иес ro Ayub 
Khan after the 1965 presidential doce whan he роле to the increasing members 
af xerninaries and their graduates and lae fact chat the religious Mullahs were the oncs 
то woe against him, He ard this to the flawed povetmment policy ta Шом Aug 
moncy o be ased for building madratas and for incorporating into the constiewiom 
the provision for the inclusion oF Surita one af the миме kar алыс bw Parmer 
то Ayuh, 6 Februay 1965, Lahore. GAP? 

Ayuh Khan, rind! mor Master, is. emphasis added) 
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overview with S.M. Zafir, 18 January 2008, Lahore. 
Messing of the Governors Conference 23-25 February, 1967: Minute’, Case No, 
GCSV/GT, АРА, 2. This preliminary meeting was atended by the Ministers of 
Information, Foreign Affairs and Law along with important membere of the 
esem men machinery like Quitar Ullah Shahab, Ala Gauhar and Fr Rahman- 
Ghulam Abend Parwer was especially invited end inducted an a mon-official member 
of this ogc 

"Сот an Fondaments) Сой, 17 Aprl 1967, GAPP, 2-3, (empha, 
added) 

Мше, GARD, 4. 

id, 2 

ты, 4-5. A paper titled “Making the Mullah Useful in ihe Process of Noon. 
Baildieg withthe eab-heading"Wraning Over or Neutralizing ће Die-Hard Secran 
‘ofthe Mullah was circulated among ehe member of she project for vhe Fundament 
Сой, The paper, which hidî prabahi boen writen by Dr Fular Rahman, pave 
similar suggesrions regarding the co-opnion of Mullahs. 

This was sated in Ghulam Ahmad Parwer® article tiled “Fondamental Cantier 
whick was distributed among rhe member of the committee for their perusal. Toric, 
Fundamental Conflict, GAP), 28. 

Summary fot the Gaverors Conference: The Fundamental Confit 
Information and Beneceating, GAP, 4. 

‘Commitee on Fundamental Conflict, Ministry of Latarmation and Broudeasring, 
17 Ара 1967, САРА, 7, SIM, Zafar told che author that his rance was supported 
by more of the her: present during the saison. He was appreciated for belly 
hallenging the parameters e the prec by the then Governar of West Pakistan 
Nawab Mall Amit Muhammad Klan of Kalabigh. Imerview with SM. Latar, 18 
January 2008, Lahore. Zar believes that the чизлез of the Fundamental Corfict 
did пот ke the serapping up ofthe proi too kind In order ta раде bor 
paint i incor of raking on she Mella, they did mot take slice steps to ul 
the agitation арагы Dr Faut Raman and allowed co each a level waere there 
was ло Afi no option for Rahman bur co resign, SM. Zafar, мыр! se Ол. 
En 
p 
f lar as an additional source of law indica: thal in she 950 and 1960 Judges 
were sil able und willing to reject any express reliance on Idm law. The arae oF 
law occupied by Islamic law wore confined to family lav, which bad сопе ta be 
governed hy ehe British Indian system of репо! lava; Lau, Fhe Role of Мут, 11 
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Concluding Remarks 


The purpose of the present study has been ro offer an i 
hitherto unexplored history of the Ahl al-Qur'an groups and their 
contributions to che discourse in South Asian Islam on modernity, reform, 
rasionality, individual self and other related themes. By foregrouading the 
theorization on the лай paradigm. the study has shown how the 
authority of che past has been negotiated with and for what ends. In ease 
of the former objective, the responses on the part of the АМ al-Qur'an 
scholars have been shown to vary from an absolute severance of historical 
connectivity—and, hence, a concomitant discarding of the vast corpus of 
Islamic liserature on jurisprudence and religious guidance in the form of 
Hadith, Tafsir and Fiqgh—to attempts on their part to construct а 
discursive space allowing possible questioning, sevisioning and limiting of 
the sousccs of authority derived from the post. However, the auchority of 
the past most contested is that of he Prophet and his words and actions 
as recorded in Hadith collections, While the question of Prophets 
authority and authenticity of Hadith literature is a «ended one for the 
proponents of Hadith, che АЫ al-Qur'an seek to reappraise the nocion ol 

whether the Prophet had, ir the Fest place, any authority outside thar of 
the strict precinets of the Quran and wherher Hadith or Sunnat are 
authentic means and reliable vehicles of its transmision for authoritatively! 
defining the beliefs and decermining the practices of the present-day 
Muslims. 

An inevitably related concern has been to ascertain the relative 
significance of the Quran and Hadith as the sources for Islamic religious 
traditions, The consideration of these postulates has been the 
differentiating line berween the various АМ al-Qur'an groups and scholars 
and the other Muslim sects and Ulama. Among Ahl al-Qur'an themselves 
the groups and individuals are disincily demarcated from one another on 
the basis of their respective approaches to these questions. The diversity 
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of approaches attending to the resolution of questions central co the 
thematic and dogmatic concerns of Abl al Quran, has been one of the 
primary issues focused upon in this study. For бз purpose the writings — 
and che historical context in which they originared—of Sayyid Ahmad 
Khan, Maulwi “Abdullah Chakralawi, Khwaja Ahmad-ud-Din Amritsar, 
Aslam Jayrajpuri and Ghulam Ahmad Parwez, along wich many others 
espousing similar intellectual trends, have been discussed. 

The study has shown thar Sayyid Ahmad Khan primarily laid down a 
criterion based on contencanalysis to sift authentic traditions from 
fabricated ones but did nor come too close to professing an outright 
rejection of the whole corpus of Hadith and limitation of the Prophets 
role and authority in dictating the terms of strictly religious beliefs and. 
practices. Maulwi Abdullah Chakralawi, on rhe other hand, thought of 
the Prophet as entrusted with the rask of relaying the Divine message. 
Only Maulwi Abdullah, and those like Mistri Muhammad Ramazan who 
followed bis line, had a peculiar view about the comprehensiveness of the 
Quran as a Divine code eucompassing all che spheres of religious life 
including ritual observances, Khwaja Ahmad-ud-Din Amitsaei expressed 
similar views on the Hadith records, the Prophet’ authority and his 
humanness bur did nor find fault with the prevalent modes of ritual 
based or inferred ‘purely’ from the Quran 
more recently by Maulwi ‘Abdullah. For him she external form or the 
mode of worship mattered for айа, Aslam Jayrajpuri offered а compromise 
between contrasting trends of thought within the Abl al-Qur'an by 
remaining sceptical of Hadith and restraining the authority of he Propher 
in most of tie affairs whilc allowing for the continuation vf prevalent 
ritual practices on the account of their consonance with the continuous 
practice of the Ummah for centuries, But his own disciple Ghulam 
Ahmad Parwez did nor rule out the possibility of revision of these 
practices even though in many of his other writings on Hadith, Prophet 
and the Quran, Parwer did not deviate too greatly from the ideas 
propounded by Aslam Jayrajpuri. There were others among the АЫ al- 
Quran like Tamanna “Imadi-—and to a lesser extent Jafar Shah 
Phulwarwi—who tended to be ол the fringes of pro- Hadith group of 
Ulama but could still be classified under the category of АМ al-Qur'an 
scholars for accepting unreservedly the arbitration of the Quran in the 
ascertainment of authentic traditions, carrying out an intensive scrutiny 
of Hadith literature оп the basis of Imad, questioning the credibility oF 
previously undisputed scholars of Hadich as Shahab Zuhri, and refusing 
to accept а large number of traditions which are commonly accepted by 
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the vast majority of Ulama and are relevant to detailing important aspects 
‘of Muslim faith and history. 

The consequences intended and those accruing inadvertently from the 
pursuance of these revisionist approaches by different АМ al-Qur'an 
groups and individual scholars exhibit a similar variety. Sayyid Ahmad 
Khan's main purpose was to shiel the reputation of the Prophet from the 
insulting remarks being made against his personage on the basis of Hadith 
and Sirar literature in biographies penned by the Orientaliscs. These 
writings were influential upon the religious worldview of the swelling 
of callege-educated Muslim middle classes and intelligentsia in 
North India. Maulwi ‘Abdullah Chakralawi was less concerned with 
highlighting the ‘objectionable content’ of the Hadith literature and more 
inclined towards establishing the reputation of the Quran as che only and. 
the most comprehensive embodiment of Divine guidance pertaining to 
all spheres of life and religious dogmas and practices, Khwaja Abmad-ud- 
Din Amritsar’ intellectual endeavour was for the projeccion of Islam as 
a Universal religion in which reverence for а single Propher held little 
significance. The ideas proffered by Ghulam Ahmad Parwer—inspited 
from those of his mentor Aslam Jayrajpuci—were meant to strengthen the 
role of the state in the revitalization of Muslim society by undermining 
the influence of regressive religious forces deriving their legitimacy from 
the Isnad paradigm. Likewise Tamanna ‘Imadi and Ja'far Shah 
Phuhwarwi—who were relatively closer to the traditional stance on Hadith 
than the other АМ al-Qur'an schotars—sought a scope for fresh legislation 
in [slam and the possible revisioning of the jurisprudential stock of the 
pase. 

Hence, in this way. the disparate ends sought and the variety of 
approaches adopted for their realization engendered multiple new 
dimensions in the ongoing discourse on reform in South Asian Islam, The 
discourse is stil being carried forward and some of its aspects are 
becoming THCY mporam Tor Te larger sections of the Muslim 
population, The new entrants in che field have their inspiration from фе 
figures discussed in this study and they, in some way or the other, operare 
within the framework specified by their preferred predecessors 


7.1. Recent TRENDS AMONG THE Ані 
AL-Qur'an Movements 

Та onder for the АМ alih 
been lest upon its recent proponents that a complete disregard for the 


in trends to gain wider success, it has not 
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Prophet, his authority and the record of his words, sayings and actions in 
the form of Hadith, invokes a negative reaction. However, there still 
continue ro exist remnants of chose АМ al-Qur'an groups that espouse 
ideas in the mould of Abdullah Chakralawi i.e. Quran-only ideas. The 
nonacceptability of these ideas and their ideologues among the large 
sections of Muslim population is evidenced by the margi 

АМ al-Qur'an groups upholding them. 


ization ol the 


7.1.1. TDARA BALAGH-UL-QUR'AN 


One prominent example is that of Idara Balagh-ul-Qur'an, The group and 
its journal was initially starred by Misri Muhammad Ramazan in 1920s, 
The journal renewed its publication in 1955 under the editorship of 
Ramazani son Muhammad Îsma'îl (1915-80) and the assistance of Master 
Muhammad Ali Rusul Nagari (1902-82), Since chen the journal has been 
in continuous publication under different editorial ser ups. The group 
insa small masque in Lahore where weekly gatherings are held on. 
Friday and “Qurani Маттай is offered in accordance with the ane laid 
down by Muhammad Ramazan several decades ago. Balagh-ul-Qurun bas 
alo set up a Quranic board of Ulama which is responsible for writing 
the commentary of Quran, The number of Balagh-ul-Que an followers 
does not exceed a few dozen, Still, ir is better off than other groups wich 
similar religious outlooks for dic fact thar it has its own mosque and has 
been able to publish its journal on a regular basis. 


7.1.2. Ormen Am. -Qi 


Smaller АҺ! al-Quran groups, mher than Balagh-ul-Quran, have file 
institutional set up and organizational resources at their disposal. They 
include Hizb-ul-Muslimin," Tehvik-i Ta'raic-i-tnsaniyyat," Anjuman 
Iraga Ummat," Markazi Tebgiqit-i-hlami and various individual 
scholars. What is common to these organizations is t ‘membership 
is confined almost to their respective patrons alone and the untenability 
of thelr views excludes rhem from bearing an impact on the discourse on 
Hadith. Their contributions have nec been considered worthy of a serious 
response Бу the proponents of Маи, Apart from these. there are a 
number of individuals and groups based in Burape and North America 
which cherish similar ideals but do not necessarily trace cheir links to the 


^N Grours 


Abl al Quz an figures discussed in this study 
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7.1.3. RAFT Ошан SHABAB 


Some of Ghulam Ahmad Parwezs colleagues and aides at Tulu'clslam 
continued wich his ideas albeit with some attenuation. Rafi Ullah 
Shahab—a former professor of Arabic at Government College University 
Lahore—is one such example. Shahab worked for Parwezs Tulu'-i-tslam 
and contributed many articles especially against Maulana Maududi and 
Jamz'ac-i-blami! In his other works published after che death of Parece, 
Rafi Ullah Shahab did nor reiterate che efforts for the exposition of 
Parwezs ideas of Islamic state and socio-economic order” He simply 
limited himself ro offering che “Quranic pespective on various issues— 
most importantly women's rights, as can be seen in many of his writings 
for Urdu journals and English dailies—and indexing its jurisprudential 
injunctions." In pursuance of the latter theme, Shahab emphasized the 
sufficiency of Quranic text in marters of basic jurisprudencial guidelines 
о as то mitigate the importance of son-Divine sources of guidance. Bur 
for that he did not revoke the authorities of the past altogether: rather, 
he quoted from various Ahadith. exegetical comments and jurisprudential 
findings of classical scholars to justify rhe reading and understanding of 
lar Quranic verses in ways that were in consonance with his own 
predilections—especially on the issues of women’s right, free thinking, 
slavery, war, socio-economic justice and so on—and, purportedly, in 
compatibility with Quran. 


7.1.4. "Омак Anman “Usan 

A similar but more comprehensive effort in this regad has been made by 
‘Umar Ahmad ‘Usman in his S-volume compendium of Quranic 
jurisprudence, "Usmani was an important member of Parwezs ceam of 
scholars. His scholarly credentials and training in traditional Islamic 
sciences from reputed seats of earning set aside, the fact char he was a 
scion of an influential Deabandi family added considerably ve his worth 
аз а ‘convert’ to Ahl al-Qur'an. His father Zafar Ahmad "Usmani was а 
scnowned Deobandi scholar whose magnan opus was an exhaustive 21 
volume commentary on various aspects of Hadith and Sunnat,” Ashraf 
Ali Thanawi, che best of Deoband’s Sufi scholars, held ‘Umer Ahmad 
‘Usmani in high esteem and his initiasion int) the Sufi ordes.” In 
1937-8, “Usmani attended Quranic lectures delivered by Aslam Jayrajpuri 
in Delhi, where he was studying during thar period. This introduced him 
to Jayrajpuris version of Ahl al-Qur'an concepts and gave him а chance 
to interact with Ghulam Ahmad Parwez, Parwee and Usmani maintained 
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contact through correspondence over the subsequent years. "ми: 
respeeced Parwer as 2 learned scholar and was in agreement with him on 
several of kis views but he did have his reservations over some, and 
ourrightly disagreed with some.” After 1947, as Tulu'-i-lslam was 
established and а certain amount of financial security, Panwe succeeded 
in convincing ‘Usmanî co give up his teaching job in East Bengal and 
work for the journal. Later during his carcer, ‘Usmani joined а local 
college in Karachi and during the last few years of his life busied himself 
with writing the volumes of Figh al-Qur'an, 

The principles enumerated by Usmani for the compilation of Quranic 
jurisprudence were пос dissimilar from those propounded by Rafi Ullah 
Shahab, He saw little incompatibility between most of the jurisprudential 
guidance offered by che Quran and that derived from Hadith and codilied 
in che form of Figh. Wherever such an incongruity was to be found, 
‘Usmanî conveniently ignored the Hadith and the Fiqh in die favour of 
the Quran, But mose significantly it was with relation to details of rirual 
practices that "Usmani deviated considerably from traditional stance on 
Hadith and Fiqh and drew himself closer to the most controversial of Ahl 
al-Qur'an figures weh as Maulwi "Abdullah Chakralawi, This is clearly 
evident in ‘Usmanis writings on che prayer rituals. He accepted the 
prevalent mode of пша} observances as for its conformity with the 
Sunnari Murwatir bur proceeded to furnish supplementary evidence fom 
the Quran to drive home the point that the Prophet—while devcimining 
the various postures and recitations for Narnaz— exercised his personal 
judgment as well in distilling such details from various Quranic verses, 
So even if the prescribed mode for Namaz had a divine sanction it did 
not mean that it was based on а source of guidance whose content was 
exclusive for the Prophet alone. He noted that the various ritual postures 
prescribed for Namaz had been stressed upon by the Quran ar different 
pans of the cext, Ir was only dar heir onder had not been sequenced. But 
in chat case it followed naturally ehar а worshipper would have to start 
fium an uptight position and that prostration would have to be ac the 
end of the act of prayer” With regard to the Hadith literature, Usmani 

those traditions 


undertook considerable scrutiny оГ the contents of 
narrating details of Muhammad (rcu) life and other aspects of Muslim. 
Могу, These are the details which have proved to be the most 
controversial component of the Lladith literature, In order 10 rebut 
propaganda bascel on these controversies, ‘Usmani~—like Sayyid Ahmad 
Khan employed the technique of dant co suggest stable amendments 
in the details of a particular event 
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7.2. RECENT TRENDS REGARDING HADITH AMONG 
“TRADITIONAL” ULAMA 


7.2.1. DISCARDING “Овесточави? AHADITH аз SIWA 
“Conspmacies” 


А concern for "non-objectionable narration of the Propher's personal life 
and the character of his wives and the Muslim history in general and the 
Companions in particular in recent years, precipitated interesting 
responses from the Ahl al-Qur'an and—more importantly and 
surprisingly from some quarters of conservative Ulama. What has driven 
some of the adherers of these mutual 
a point of unanimity on the inadmissibility of certain portions of Hadith 
literature is the alleged utilization of these objectionable traditions by 
Shiites to malign the reputation of some of the Companions and the wives 
of the Prophet and thereby undermine the edifice of Sunni Islam itself 
This is evidenced by some virulently anti-Shi'a books which have been 
written in the past few decades in which the use of Hadith has been 
selective.” One example is that of Hayat-/Saypidine Yazid (The Biography 
of Noble Yazid), written by а Deobandi scholar Abul Husayn Muhammad 
iddiqi, in which Yazid—the most despised figure among 
and the Shits For his weachctous cole in the tragic killing, 
ad's grandson Husayn and his family—has been 
culogized on the basis of certain Abadith in bis favour which are normally 
considered to be of weak isnad by the rest of the Muslim scholars." Ja'far 
Shah Phulwarwi wrote an introduction for this highly controversial book 
and appreciated the efforts of the author to bring out ‘true historical 
fact’. Earlier in the 1970s, Phulwarwi had become the president of a 
Sunni Council which had a narrow sectarian outlook, The Council had 
been formed in response to the approval granted by the Pakistani 
government for separate syllabi of religious studies for the Sunni and the 
Shi'a students." Another prominent example in the literature ofthis kind 
is that of Mazhabi Dastanain (Religious Fables) by another Deobandi 
scholar, Habib-ur-Rahman Kandhalvi in which the author has objected 
to several traditions, unanimously accepted by both the Sunnis and the 
Shiites, in the favour of the Prophet’ progeny. He cited objection to even 
those traditions in which the Prophet is reported to have praised the 
efforts and contributions of Ali—the Prophet's cousin and son- 

fourth of фе Rightly Guided Muslim caliphs; and the сепса! figure in 
Shia faich—for the cause of Islam or displayed kis affection for his 
grandchildren Hasan and Husayn.” АП those traditions which cast a 


irreconcilable religious dogmas to 
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negative light on these opposed to the Prophets family and involved in 
ics killing have also been summarily dismissed by Habib-ur-Rahman 
Kandhahi.” In similar wridngs—published under the supervision of 
Mufti Tahir Makki—on the ‘family of the Prophet, it has been suggested 
that the Prophets ‘real’ progeny is from the grandchildren of his other 
daughter married to the third Muslim Caliph, ‘Usman. Contrary to what 
has been described in classical Arab histories and Hadith reports аз well, 
it has been asserted фас the Prophet's grandchildren from ‘Usman lived 
a long life and филе ate countless among the Muslims today who claim 
their ancestry from them." The distinguishing feature between фе Ahl 
al-Quran and Ulama such as Habib-ur-Rahman Kandhalvi is that the 
latter's scepticism of Hadith is limited to a certain aspect of Hadith 
lixerarure and is not accompanied with a corresponding concern for 
discussing the question of the Prophet's authority in the derivation of 
religious guidance, or ascertaining its status in relation to the Quran. 
What sets these Ulama apart from the rest is their failure to apply 
traditional canons of Hadith criticism in purging its vast corpus of 
presumably objectionable narratives, 

I should also be nored that most of these ideas are neither supported 
by the large majority of the Deobandi Ulama nor is Hadith the exclusive 
factor fuelling sectarian disharmony in the case of Shiites and Sunnis, 
There is considerable acrimony among ће Barelwi, Deobandi and Ahl-i- 
Hadith Sunni groups themselves. They continue to exchange indignant 
 charades of accusations of deviation from the perfect Prophetic model of 
human behaviour and religious conduct as cited in the Hadith 
collections? 


7.3. CRITICS oF ISNAD PARADIGM AMONG THE PROPONENTS 
оғ HADITH AND CHALLENGES вод ULAMA 

As discussed in this study, it is not thar the Ulama do not accept the 
theoretical possibility of any further scrutiny of Hadich literazure within 
the strict precincts of traditional Islamic scholarship. Ie is just that their 
utmost reverence for the services of the classical tadicionists implies that, 
in practice, nothing worthwhile can be added to the scholarly findings of 
these figures fram the distant past, whose piety and scholarship cannot 
be matched by the present-day Ulama, Also, the apprehension of 
deepening of sectarian schisms precludes them from undertaking such a 
responsibility. So it effectively suggests that che authentic collections of 
Ahadith—especially the Sihah Setta—are outside the scope of farther 
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rigorous scrutiny and only the books of lesser starus can be selectively 
reviewed. Such an approach, while keeping а cap on the more important 
and controversial sources of Hadith literature, allows for limited criticism 
uf weaker Ahadith collections on the basis of Amad and hence helps to 
keep alive the impression that Hadith criticism is an ongoing, progressive 
field of enquiry regardless of what the Ahl al-Qur'an and other detractors 
might suggest." The Ulama miss the point that it is the authentic 
collections of Ahadith and not che weaker ones that the Abl al-Qur'an is 
striving to be rescrutinized within the folds of a more critically analytical 
framework. The reason for this is that in the opinion of Abl al-Qur'an 
scholars, nor much work has been done to sift the authentic and fabricated 
from the text of these authentic traditions and much of it has been 
accepted uncritically by later-day Muslim scholars and the general Muslim 
populace. 


7.3.1. CONTROVERSIES ARISING FROM ‘VULGAR’ TRADITIONS 


In view of some recent developments that have taken place in the 
discourse on Islamic reform, it appears that it would become increasingly 
difficult for che Ulama supporting the Ahadith collections uncritically to 
retain their dogmatic views without, at least some, revision. Most recently 
the Turkish government's religious ministry has ordered the appointment 
of a competent board of Ulama to re-evaluate the Hadith literature and 
focus especially on its objectionable moral and political aspects.” In 
another recent development Ezzat Aiya, an Egyptian scholar of Hadith 
seudics at the prestigious APRERIPUniversiy af Calro, has generar 

lot of controversy by issuing a Jarwa on the basis of a certain Hadith 
calling upon working women to breastfeed their male colleagues because 
thar would lead to some kind of filial relationship which would make ‘it 
legal for the woman to sit alone with that man ata closed workplace. This 
‘way, the woman can take off her veil in front of her work-mate without 
being in violation of Islamic tulings’”® Traditions like these and others 
relating to Prophets marriage with a ‘nine-year-old’ and intimate details 
of his marital life shock che moral sensibilities of large number of Muslims 
and arc central to the themes discussed in various web forums, television 
talk shows and ‘Muslim apologetic literature, The key feature of this kind 
of literature is that the Islam is ‘defended’ by questioning the historicity 
of certain traditions rather than revoking the authority of the Prophet 
altogether or severing linkages to bis personage which exist in che form 
of Hadith, 


296 QUESTIONING THE AUTHORITY OF THE PAST 


7.3.2. CHOOSING BETWEEN IsNAD PARADIGM AND ‘MODERNITY 
Panapicn’ 


As pointed out, for Ulama, discarding one authentic tradition—no matter 
what the content of that tradition is and the moral-ethical and political 
implications it might entail effectively amounts co admitting lapses in 
the compilation of Hadith literature and the possibility of revocation or, 
at least, revision of the entire corpus on the basis of some new criteria 
which takes into cognizance the dictares of modern times. It is because 
such a prospect not only damages che reputation of those learned scholars 
‘who compiled the books of Ahadith and sceptically questions their 
selection criteria bur also constrains the spatia-temporal relevance of 
Divine guidance (in the form of wahi ghayr тайы) by allowing it to be 
determined and interpreted in consonance with the modernity which, for 
Ulama, is essentially a ‘Western’ phenomenon. Thus, che Ulama perceive 
that they face a dilemma of choosing between the Isnad and a so-called 
modernity paradigm. By preferring to stick to the former without any 
changes whatsoever, ће Ulama run the risk of gradually heightening their 
alienation from the burgeoning Muslim middle classes whose religious 
worldview has invariably been shaped by their non-madrasa educational 
background and exposure to influences of moderniry—and especially to 
its discourses on human rights, freedom and ocher related issues—chrongh 
a variety of means, It is because the Ulama offering of ‘logical explanations’ 
for the controversial aspects of Hadith literature and attempts at 
contextualiring their historical-social setting are mor convincing enough 
for someone not embedded in, or familiar wich, the whole epistemological 
apparatus of traditional scholarship of Islamic studies. Rather such 
explanations serve то make the acceptance of a certain notion derived from 
a supposediy Divine source more conducive on the basis of belief or аз a 
matter of faith and on the pretext that the human intellect cannot possibly 
fathom the rationale behind it. In the end it is lefi to the moral, rational 
and religious sense of the individuals to appropriately prioritize berween 
faith and reason to reconcile modern sensibilities with traditional moral 

ethical worldviews. The variety of responses from Ulama available in 
multiple mediums— printed literature, audio-video lectures and internet 
discussion focums—ensures that individuals have sufficient resources 
available while exercising personal judgment in resolving the matters of 
religious controversy in favour of their preferred proclivity. On the other 
hand an acquiescence to the influence of, what ehe Ulama describe as 
‘Western modernity’, would validate an extended embrace within its 
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revisionist fold all those sources of auchority from che past—and not just 
the ‘embarcassing’ historical narratives and biographical detaila—which 
define the Isnad paradigm in the matters of religious beliefs and 
practices. 


7.3.3. SHABBIR AHMAD AZHAR MIRATHI 


The ideas of some modern-day critics of Hadith literature needs to be 
evaluated to appraise the theoretical concerns cited by Ulama. The 
writings of Shabbic Ahmad Azhar Mirathi and Jared Ahmad Ghamidi are 
worth mentioning in this regard." Mirathi is a Deoband trained scholar 
residing in India who, like Tamanna "Imadi, has exceptional expertise in 
making an intensive lsnad.based criticism of Hadith literature, His focus 
has been on the most authentic of all the Hadith collections, Le. Sahih 
Bukhari. In a comprehensive two-volume critique of Sahih Bukhari, 
Mirathi has focused on the individual narrators of tradition to trace 
possible forgeries in the narration of traditions. He justifies his revisioning 
of Sahih Bukhari, when other competenc Ulama have refrained from doing, 
so, on she pretest that an exaggerated estimate of Bukhari’s work and 
projection of his image as an almost infallible scholar have prevented a 
critical study of his work in the past. Shabbir Ahmad Azhar Mirathi does 
not only highlight what he describes as some obvious shortcomings in 
scholarship and judgmental errors of the learned traditionist, but ako 
focuses on those flawed aspects of Sahih Bukhari text which are more 
obscure and require mastery in traditional Islamic epistemology on Hadith 
for their exposure. By critiquing Sabih Bukhari, Mirathi does in no way 
revisits the question of the divine status of Hadith or the authority of the 
Prophet to serve as а religious guide for the Muslims, Hence, he 
successfully demonstrates how the authority of the past in selective 
domaine can be challenged without necessarily undermining or abolishing 


7.3.4. JAWED AHMAD GHAMIDI 

Javed Ahmad Ghamidi on the other hand, apdy described as a critical 
traditionist than an Islamic modernist,” is more out of synchrony with 
ligous ideas of tradicional Ulama. Following his mentor Amin 
Ahsan Islabi, Ghamidi stresses utmost importance upon the Holy Quran, 
which is then followed by the Sunnar which he describes as those practices 
and traditions of the Abrahamic faith which were revived and reformed 
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by Prophet Muhammad (runi). For the transmission and preservation 
of this Sunnat among the Muslims, the efforts undertaken were not 
dissimilar ftom those with respect to the collection and dissemination of 
the Quran, But other than the Quran and Sunnat there is no other source 
of religious guidance that can authoritatively determine the articles of 
faith and modes of ritual observances. By crediting Abraham as the 
originator of current rituel practices among the Muslims, Ghamidi 
mitigates the importance of Prophet Muhammad (PBUH) without 
intending any insult to his figure. This, coupled with the fact char the 
Abrahamic Sunnat comprises mainly of details about ritual purification 
and social etiquettes and nothing significant about postulates of law or 
principles of stare and governance, allows for considerable scope for a new 
jurispradential codification and legislation 

Thus, it can be said chat che critics of tradition among the present-day 
Ulama vary in their approach and intensity of criticism towards the Inad 
paradigm and the way in which they allow themselves to be guided by 
the influences and circemsrantial compulsions of modernity in todays 
world. With respect to che incorporation of Islamic traditions within the 
ambi: of discourse on Islamic reform, such Ulama are likely to differ on 
the limits of inclusion. These considerations, in turn, would determi 
the extent to which the prognosis of the proponents of Hadith regarding 
ап absolute or partial severance with the past ensuing from revising the 
Isnad paradigm would be fulfilled. ОҒ most interest would be the impact 
of this discourse on the Deobandi, Abl-i-Hadith, and Barelwi Ulama. At 
the moment the impulse for à critical questioning of the Isnad paradigm 
is lacking among the tradicional Ulama of these established Muslim 
groups. The contributions of individual Ulama; as described in the 
preceding paragraphs, arc an exception. 

The discursive space allowing for the revision of respective satus! and 
roles of the Prophet, Hadith, Quran and various sources of authority бот 
the past, has been constructed and enlarged upon by exegetical writings, 
revisionist historical narratives and polemical disputations contributed by 
the Ahl al-Qur'an, but its wider disseminacion is premised on the Ulama 
who are the critics of Tradition. It is because such Ulama are perceived as 
acquainted with the Islamic knowledge system and operating largely 
within its traditional framework. Also they neither insult the general 
Muslims’ emotional affinity with the figure ofthe Prophet, nor propound 
ideas wholly alien to a common believes’ religious worldview. In face in 
their critiques of Hadith, they do nor aim to undermine the role of the 
Prophet or to question the relevance of Hadith literature but anly to 
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challenge the authenticity of some of its portions—much in the spirit of 
Sayyid Ahmad Khan's works— which they consider as damaging to the 
reputation of the Prophet and the religion he preached. 

‘With the further enlargement of the discursive space of the Ahl al- 
Quran and dissemination of critiques of traditional Ulama about the 
Isnad paradigm, it is expected that those affected with modern 
sensibilvies—irespective of their educational background and profesional 
seatus—will nd these ideas increasingly appealing. Also, as some recent 
tends suggest, а modernistic interpretation of Islam disregarding the 
Isnad paradigm is again being utilized by the power elites аз 2 mandate 
for its own role in amending Islamic law. In what ways is this tend an 
inspiration from the Islamic modernism of the early decades of Pakistan's 
history is a question of specialized research. The most pronounced 
manifestation of this trend can be seen in the Women Protection Bill 
passed by the Pakistani parliament in 2006 co make amendments in the 
Hadood Ordinance of 1979." The law was amended in the name of 
following the ‘true spirit of Islam by opting for an interpretation of 
Jeamic injunctions regarding various sexual malpractices that disregarded 
the recommendations offered by the Ulama.” 

Despite all hese developments, it seems improbable thar the numerical 
strength of those believing in the ideas espoused by the Ahl al-Qur'n or 
the critics of tradition would even remotely come close ro chat of the 
Deobandis, Ahl-i-Hadith and che Barelwis in the foreseeable future. 
However, the significance of these ideas within the larger intellectual 
adition and debate on the discourse of Islamic reform will not be 
dwarfed by the inferiority of the numbers of is adherents. Or, in other 
words, those consciously identifying themselves as АМ! al-Qur'an may not 
register а meteoric rise in numbers but the reformist discourse informing 
disparate currents in Ah! alQuran movements will gain oven wider 
recognition. 


Notes 

1. So far four volumes of Quranic елау have been published by Ваар Qur'an. For 
the rest of the Quran chapters, the Quranic board” continue o suba cer finding 
in the monthly Joumal of he organization. The scholars and other members associated 
Sith Bábgi-uk-Quron are топ madrasa sine! and mostly belong ro profesional 
lunes who have acquired knowledge of Arabic and Islamic sciences ет in their 
мге. One cumple is that of Muhammad Tufayl Shad who graduated from a 
nisi in Germany and now works as an engineer for a local industry. He is che 
‘one responsible for actively looking afer the administrative айап» of the Journal and 
the organization. 
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2. Another journal espousing ideas dose o hat of Тыш Ч- and Belg Qaran 
тала its publication from Karachi a decade ago Serut Hag ù in pblision асе 
then. it ako occasionally published рагэрМе п about various aspects of Hadith studie, 
The journal mondy тей on the сопийиог of Azbar Abbas who had been actively 
involved ia the various АЫ akQuran groups daring Bir зу in Panjak. His аша 
Contribution has been in the compilation of a self leasing textbook for the 
understanding of Quran. Ir explains various aspects of Quranic Arabic in a simple, 
comprehensible way зө thar an individual can. on his own, approach the Quranic text 
without the intermediary of a third peron exegetical guidance: The book was 
равам with the nancial and academic help обе by the Boag Qer an. CE 
Khwaja Achar Abbas, Qur om Fh ke Qld Used Оил Teshi Nezar Ras har Ap 
Kad ffr игеп kar abt Мул) (Lahore, 2002) 

® е publishes a Journal ded Car ani Maine which i edited by Muhammad Quim. 
Nai. CZs iat, B35. 

4. The group was sare in фе cal 1380 by a break-away faction! of Tider, 
Some of Ghulam Ahmad Parweds fnancers putoniad this group which bird the 
services of Qui Kifayat Ullah ю run is journal for а few years. After Qazi Куз 
Ui quic his jo, he was replaced by Muhammad АН Fariq, The group was not a 
cers and ould only manage «o publish a fewest, Inereew with Qui Kyat 
‘Ua, ишу 2008. Lahore. 

5. Like other groups mentioned in the le, Anjuman хар: Ummat is also unknown 
по the circle of religious scholar. Их proprietor “All Hasan Маа i а нашей 
principal om a Governrnen: Call and har penned several managrapha on he decor 
{End decine of he Muslim work? and has sarburs sc of condition vo deviance 
from Quran and relance on con Quianic sources. As there are mong non Лота, 
жайассгкэ and roeworal lene «going namber of deriers of Hai the amc 
seach offers «support base for ‘proponents of Hadith as well АВЫ Foundation 
fof Lahore & one sah carpi It publisher be, nomspecialized ети defence. 
‘of Hadith erae wish a arr audience of college educated profesional le ako 
fien short eunes for фа purpose. One can imply send a Short Messing Service 
(which in popula parlance, is referred to аз sms) oF leer to request сору of the 
catre produced by dis Foundation. 

6. The onion is fil beer off dhan the est mendoned in del k is paronkard 
by Mui Tahir Makki. Recently the organization has published a number of pamphlets 
in condemnation of Fai literare written by a scholar named Azhar Azhari 

7. An inoering ample in ths regard s thar cf an individual wrier Ааа Ulah Bhoyo 
om а semane wet of Sindh. Arcoiing ro ‘Als Ullah Bhaya, be болай injunction 
for Salat is a cll for the etaishment of а just socio-economic arder. In this 
understanding of the concept of wit, a Nemes or worshipper is semaliy a comrade 
who works teledy vo bring tis socio sconamic onder ка caencr. Mia, Salar 
sur Nama men Farg(Nausheno Fina, na) 9. The mig of Salat reke w the ce 
tunings which in the modern world, can be beter undertod as varie us “hifi in 
which work should be carried өш in licer and балое hoy, Salar Ar wy Mah 
Jo бизин ne Bone (Nowa Fon, nd), 125, This implies that coques ме not 
meant to serve эр сепи! sectarian house of justice and legislative councils for the 
dive administration of the order of Salt. Bhoyo, Mayer Quran ki Nazar men 
Maushehro Firo, nd), 13. 

В. Shahab, Арыт Оин men Tf There were other MA Arabic hol at the 
service of Parore well whore job was to find useful references fram Arabic works in 
‘order о йе Pare own research. His former alde and once an admit. Qui 


n. 


м. 


15. 
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Kifayat Ullah reports that Panne skills in he Arabie language were least impressive 
and he coulé not even recite а vene of Quran properly. Н was to sover up this serious 
flaw in Ба scholarship that Tarwez had то Aire the services of young scholars with 
knowledge of Arabic language. Interview with Qui Kifayat Ullah, January 2008, 
Lahore. 

The тон ardent uphelder of the Quranic Socio-Economic Order and Justice n resem: 
mes kas been Mulan based Ahl Qur'an scholar Rebar Ullah Tariq. Не professed 
tobe adopting a Spanish Malin scholar Ion Flur approach om these issues which 
according о Тың, precedes that of Lenin by mary cencuries Alchough Rehma Ulah 
Tariq did not belong o Ghulara Ahmad Parwers group and was inspired mostly by 
the fe of Taya Ullah Khan Мари. be, nevertheless, hk Paez а igh ence 
"acis magnum opus э Mula Qur its in which be has made an extensive survey 
of hundreds of those Quranic verses which have ben comer as abrogated by Ulama 
tx diferent time periods and or vaut reasons; He has shown an impie scholarly 
expertise and kncwlelge of clawical exegetical and theological crar in rebutting. 
e claims of abrogation in Quran. 

Shahab’ Аита Forgan (Lahore, 1999) is а comprehensive vork in which Quranic 
injunctions relating to various jariprudentl issues and ethicakmoral concerns have 
teen derailed under she bead of merous coger. 

The amociuon of Umar Ahmad ‘Usman with the Ali al-Qur'an was a source of 
"embarrassment for the Decbanós. After the denh of his father, "Umar Ahmad 
"раш published the will of his Iate father in whic the ler had assigned weak 
and propery to Ма wives aod children nox in accordance with the [lami be of 
заха but the basis of his own wil. CE "Usmani. Figh а Ф (Karachi, 
лове), Уп, 35. 

“Usman, Fgh t Quren (Karachi, 1980), 1, 38-9. e is surprising o noe that despie 
his upbringing and education in an exeemely conservative ane conformi religious 
environment, Usmani was nt only able t overcome inhibitions of fre thought but 
do adopted a progresive outlook on various нові sue, especially shat of omen 
"ghe Volume Шо! Fgh Quran is devoud exclusively to бе станет of Wormen 
К\з in lslam in which Usman bu decribed the women as equa partners with me 
Sn all the diferent spheres of Ufe and refuses t accept tbe lordship of men over 
women. This is quite осли considering thar his critics among the Ulama were sll 
dinging тә notions of women inferioriey on he basir of che ‘scheme a that female 
brain В smaller in size than that of the male one! This and many other argumen’. 
woe sated by Muhammad Din Qami in Ка book эриш the third volume of 
"Umanis Жы al-Quran, CE Qasmi, Quram gar Аме (Lahore, 2007), 449, 
Tash (Lahore), February 1992, 35-6 "Usman vere Pareez quite emosional 
In an undated den (wien probably during she 1950s when the omo of them were 
reporting about matr relating го the journal, Usmani emphatically reitera his 
ol ca serve the Тед авт and hold эп 19 his religious views gans all odds even 
Af ir meine severing ll che из wih hi ficher. “Umar Ahmad “Usman о Ghulam 
Aid Parvez (adi), Guam Arad rues Private Papers. 

Figh ak Qurim, 1, 151-5 and 206. For one рапка pan of the prayer, ke. Qaid, 
"Usmani docs nor find an evidence from any Quranic vene and hence does no conser 
it as an obligatory par of Salat. Ibid., 209 

Mehmud Ahmad Аный» Каб М тыи ша Yazid and Maududis Kft wa 
‘Male ate e most importane works t appear during dat period on the Sunni 
Shi polemic but both evoke argumens that are Тате у opposed m exch other 
While ‘Abbas’ work is an appreciation of the controversial брут of Muslim hirory 
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Tike Mu'awiya and Yard and hence are saremely offensive vo Shia faith, Maududis 
findings ccm to support Shia condemnation of some of che Prophets Companions 
for de misdoinge Whar makes these works less relevant fur the present study ia that 
both re primarily concer! with che camem of historical cons available and nor 
‘vith the rejection өт acceptance of oram portions of Hadith literature a ach 

16. One saeh madirion says thar whosoever would Jel the йг invasion to Constantinople 
would gn to Paradise. Iris believed by some a-Si scholars dat Yarid was the unc 
whe commanded she Пом invasion and that Hwayn secompanied kim as his 
subordinate during the campaign. The veracity of she radiion and the historia 
“tence supporting Yards рапкарапол inthe invasion of Comsancnopk is generally 
considered ro һе doubt 

їз. Hays Sayyid Vari (Karachis 1979), 3-8. In а sepaate weling Tamanna at 
‘expres sini respect for Yazid by айй “Hazrat to his une ile’ which is 
"meom о show парол for a person as а Ме or торец one. He also bekl the 
opinion that Husayn had commned a grave eroe by tevolingaguns the rulership of 
arid. Mahir дайа, Brn (Kersh), February 1973, 40. But a already noted in 
Chapter 5, Tamanna Таъ, criticism of унга Abadidh was more within the 
acsi of sadivonal scia va Hadith and involved, mainly, a criticism of 
the cantibrions of Shahab Zubr. In the same chapter it has been shown dut 
usata modis approach was larer followed by Amin Акаа Wabi far the similar 
purpose of sondeniig Slt fluences in Sunni writings 

18. Tae Makhi, Тагёиа im бышта Hadith (Lahure, 2003) 6-7. 

19, In а separate weining by an АМ al Quran scholar Rehmat Ullah Tariq, Ais 
continue have been gor by not including kis name m he list of Muslim 
сеш: of (ran. Larig has peed in skat ish Als biter political eal Masa 
hu: docs not mention ‘AL wha ts generally considers by rhe Muslims as the mast 
karned of all the Prophers Companions, Instead of acknowledging his scholarly 
алои, Ali has been condemned by Rehmat lah Tariq эс nomirariag hii own 
‘son a5 a эши caliph in a cear costawention of the egalitarian spirit cpheld by 
Teac Taig bas cho discreetly accused АП oF complici m the mander uf Caliph 
Usman. Tariq, Domdhuorm-tQars (Mulan ca. 2000), 68 

20, He veters vo Hinda- the wite of Aba Sufiyan ae "Hazrat Hinda (God b Plene with 
Hery and absolues her of the respon for the kiling of Draper's мале Hana 

and the marier of his body, Каздай}, Њар ола, Religion fies Fats 

‘nd Fon (Karachi, 1995}, 151. Kandhil is ako ert] of che Adi which 

Sasso the vires of Companions ike Aha Bake and "Ummat: But the los of his 

тепе critique on Hadiah caller cina ie he Ald al Ray от Prophets family. Due vo 

sich реиси his book reram bannad in Pakistan. 

Dr Amar Ahari, айан: Огул Tel аит Сла Rural Н Rahet men 

[Rana nd. 39-40. Form like Таби are condemned Tor dir bias as they have 

sepone фы: "Usmani son Abdullah bin "eman from Prophet daughter Urn 

Кыш» died at the age o 7. According m Muli Takie Makki it was a moine error 

whick 70 wos replaced with 7, опас with Multî Tahir Makki, November 2007. 

Karachi 

з. The works of Mehmud Ahmad Abbasi and Habibu Rahman Калаба ave been 
sever y criticized in maay of the Pound journals Also, an AB Hh scholar has 
peated a whole monograph jn ics mbusak Баа Над Asari, Braves Tbk he 
Timi Майа (Fuld, 2007). A «chi endeavour is co rebut the allegations 
against Shoal Јаћа CE Най» Muhammad Quyyam, Abdul, inam бизад 
Zaki аш ал par Atonas ka Теа Jee (Lahare, 2006 
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2, The list of such referencer в exhaustive. The more ‘representative among these recent 
чай. fom she Deobandl side are, Anwari-Khurshid, (му Maal imam. 
‘Babar ki Meist men: E+ Teg. Ph Jaa (Lahore, 2006}; "Anwar Khurshid, Hadith 
аш Abt, Ek Teig, E aca (Laborc, 2006). Habib Ullah Derawi is one of 
the топ active Desbandi polemicist vriing on various aspect of Abi Hadith 
doctrines, A number of ard wrkings against the Ahl-i-Hadich, oo, bave been in 
чисймїа for many decades. For a compendium of sach wrisingh, cf Muhammad 
Naim Ullah Khan Qadir, cd. Gaye Magadan М Tini Майами (Labor, 2005) 
The Ah Haduh, on their part, have carted our ал haute scrutiny of Desband 
Кой Най scholar Anwar Shah Kashmiri and bis commentary of Bukhari. CE 
Muhammad Rais Nadani, AlLamhar Ша me ji Anwar al-Bari min dl-Zalmat 
(Sheikhupura, 1983). The second volume of Muhammad Muqtada Asari, вте ы. 
Матла (Nie o, 2004), provides dca ot the religous polemics that have taken place 
in me pent 1947 period bermeen the ANI- Hadiri and the rest on various issues of 
Hadith and Figh. 

24. For one such collection of weak Abadih in Urdal cf. Nasir al-Din Albani, Abadi 
Ze ka Mo, tram Maulana Muhammmad Sadiq Khalil (Labore, ca. 2004), 3 
Vo 

25. bores bbccakfarduleeional story 2008/02/080227. srkey ils fehl. 
Acces or 5 May 2008, 19:96. А few Gecaleseuor Dr Abdul Laaf of Hyderabad 
Deccan established а Council of Islamic Srudies and ard the idea f compiling 2 
тали of auchentc Ahadith тө which all could agree upon. CE дагч ати bi 
Tashki Jadid (Hyderabad Deccan, 1954). One of the research reject undertake br 
Javed Ahmad Свали Al-Mawrid Instituce indudes *re-compilaior? of Hadith 
lerne and respond co those aspects of its teachings which ate considered 
‘objectionable, htpi/wwwal avid or/pasesabout usphp. Accessed on 6 May 
2008, 54, 

26. Бар мым ана netarsle/2007/05/21 4683. html t002. Accened 24 April 

2008, 10177. 
‘The Ulama generally adopt an awkward inference тә the "objectionable persons of 
chin aiton In thei coramentares Ulama simply изге that the Hadith cites a special 
case and i not generally applicable. Also, they refer to thei epost gh authors 
to specify the conditions that lead то а filial relationship between co persons. Jn a 
quay thar I sent 10 one of Pakistans most imporamt Deobind seminary, Jam! 
Banorya Karachi, wih regard co this Hadith, che Ена department lined ie 
espouse to saying thar according to Hanafi Figh a ГЇ rario can be established 
in the fit we and a half year of a chi’ numing period and not beyond that, wara: 
onliseltua com, Fatwa Number 15939, irued on 28 July 2007, Karachi. 

27, For sn verde chewbeve ir the Malim wod, especially Egypr, c£. Daniel W. 
Brown, Дарина ый, Caper VI and NIL А group of men Egyptian scholas 
is based in USA ond they also al heri ve a ABI a. Quean. For details, f. herp) 
ahi alguran comlardici mai php. accrued 30 July, 15:40. Aba, kor other modern day 
ойша of Hadith like Rashid Kalifa (Egypeian seed in USA), Kassim Ahmed 
(Malaysia), and Edi Yuksel (Turkey cf Aisha Y. Masa, Hadiah as Seriprune Discusion, 
on the Autborty of Prophetic Badira i Шат (New әб, 2008), chapter IV. n her 
жий, Aisha Y. Миа has mentioned the persecution suffered by he АМ aur an, 
especially in Fp. While fw of shem have been асока and erem renenesd vo up 
to three years in pon, this issue hes evaded nein in circles of Westera асобе on 
an. 
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28. Shabbir Ahmad Azhar Mirarhi. Sahib Auber ka Muta la: Bukhari i buch Kamas 
Абай ki Tehgig ка Tangid (Lahore, 2005), 383-4 

29. Muhammad Khalid Masud, Rethinking sharta: Javed Ahmad Chamidi on бийи. Ore 
Wal De omo 47, 3-4 (November 2007): 336. 

30. Javed Abowd Ghani, Gul wa Mubada (Lahore, 2006). 10. Arabs wete already 
iar with the concept of Hajj and Salat so the Prophets role was limited te 
reforming the broad aspects of these practices and brin them closer to the ‘original 
Abcahaenc model Ibid, 56. As for the Hadith literature, the policy statement of re 
‘Abroad Ghamidis AFMawrd lexie states: "The entire corpus of Hadith lercate 
has been isolated and severed from its row in the Quran andthe Sunnat: and the sea! 
mess is now kid on the indoctrination of he principles and tenes of a particular sect 
‘and on proving t superiority over the others” berpeliwwwal-mawrid.orgipager 
soa is php. Acceved on 6 May, 947. 

31. The Hudoad Ordinance wis enforon in Pakistan by the military regime of General 
Фаны It prescribed “lamie punishments’ for such offences as adultery 
fornkasion and theft, which have expliciiy been described in che text of the Quran- 
“The provisions of thit Ordinance were discriminaeory to women. The women right 
groups and the eres of chis law argued thar in case a тре vicrim was unable to prone 
the charges with the кету of four pious male witnesses’, she was to be punished 
or fomiculon or adden. 

32. Zahid-ar Rashidi, one of the scholars consulted for changes in che Hudood Ordinance. 
n 2006, has explained the а amic provisions of the latest changes in che Hudood 
‘Ordinance. To һа various writings critiguing vasiow provisions of the amended 
Hadood laws published in various Urdu newspapers, Rashidi had argued that she тр 
‘tim shall be provided justice under the aiia law й case de condition of Tour 
pious male witnesses for punishment required under the Hadood Law cannot be met. 
Bot che same has not been done for casee of famication or adultery in the new Kudood 
Ordinance. In fac, И has been made increasingly difficule to regeter a case under the 
new Haicod Ordinance 19 register cases for these offences 


Bidar 


Denya 
Bawa 
Tigh 


айт тагай 


Hadith (pk Ahadith) 


9 
[on 


inad 
Ka'ba 


Мааз 


Masabil 
(sing: УУЛ 


Маа 
Muhaddich 
(Pl: Mubaddichun) 


Glossary 


Rituals and beliefs which are considered by ehe Леша 
to be larerday accretions to the ‘original’ body of 
Islamic doctrines and practices. 

Critical evaluation of a Hadith on the basis of its 
contents instead of chains of transmission, ie. imed- 
based criticism (for detis, сЁ Appendix D. 
religio-juristic ruling ол seme aspect of Islamic lw. 
the ‘scence’ of Islamic jurisprudence in the light of 
which Shari'at is to be derived and understood 

Опе who does net follow any af the four formal 
Schools of lamie Sharia, and rather draws guidance 
directly from the Holy Quran and Sunnat, 

Words and deeds transmitted on the authority of the 
Prophet which convey details about che actions he 
performed, approved, disapproved or condoned, along 
with his statements and sayings on various occasions 
in response to different situations. A complete Hadith 
consists of a mam (text) and знай (information about 
its chain of tansmimerg. 

Consensus of the Mudim community or scholars of 
Islam on some aspect of Shariat 

Todividusl reasoning on a point of law or social issue 
fon which these is по clear guidance in thc Holy 
Quran, Hadith ог Sunnat 

Chain of transmitters oF a Hadith 

"House of God’ buile by Abraham and Isheael. Ir fs 
located in Mecca. Muslims face the Ka'ba while 
‘offering their daily prayers and circomambulae around 
ir while performing pilgrimage 

seminaries where education is imparted in the field of 
Islamic sciences, 

“Text of a Hadith, 

The four legal schools in Sunni Idam, ic. Hanafi, 
‘Shafi, Maliki and Hanbali. They are named after their 
respective founding ims 

see Маань 

Scholar of Hadith. 
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Mujtahid 
Munkirin-i-Hadith 
(Ging: Munkir-i-Hadith} 


Mugaltid 


ман 


Sirat 


Sunnat 


Suanar-i-Munwatir 


GLOSSARY 


learned enquirer who have ће scholarly cxedenvils s 
carryout Ijtihad. 

“Those who deny, question or seek revision, co Yaning 
degrees ооу, of the authority, authenticity ane 
relevance of the Hadich literature as а source of 
‘guidance for Muslim beliefs and practices. 

One who follows the principles of Shai laid dowr 
by any of he four tablished Schools of Sunni Islam. 
“This concept of adhering strictly o a particular School 
is referred to as sali 

а Persian Joan-word for Salar—itual act of worship 
required to be performed by Muslims five times a 


A term used in literature om Quranic exegesis which 
means ‘abrogation’ Jof Quranic verses). According to 
Quranic scholas, in some cass the зборні ver 
(ылдый) were replaced by another verse (nasikh) 
while їп other cases по replacaments were made. 
spiritual guide. 

Judges appointed in the cours ro administer justice on 
The basis of Shar at 

A unit in the canonized prayer denoting the order for 
the performance of various postures and recitation of 
salucations and supplications, Fach of the five daily 
prayers have different number of бейш to be 
performed. 

Six collections of Ahadith considered as the most 
“authentie’ by Sunni scholars of Islam (For deas cf. 
Appendix D. 

Literature dealing with the biography of Prophet 
Muhammad (rave) 

“The body of rules guiding the Muslims in every aspect 
of life including law, ethics, and ctiquetre les four 
major sources include the Quran, Hadith, Ijma 
{consensus of the community) and Qiyas (analogical 
reasoning). 

Normative mode of action associated with Prophet 
Muhammad (мин) which is considered as exemplary 
and binding for the Muslims to follow. Hadith refers 
to the statements of the Prophet and ihe Sannar refers 
to the actions that be performed 

Traditions or Sunnar of ће Prophet (especially those 
associated with the performance of Namaa) that have 
been followed in practice for centuries by such a large 


Tafit 
Тара 
Таи 
Ulama (sing: Alm) 


Un 


Wahi 
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segment of the Muslim population chat they cannot 
qualify to be unauthentic. This concept it used by 
some of the scholars to deny the wily of Hadith es 
the source of Muslim practices for various acts of 
worship: 

Commentary or exegesis of Quran. 

See Mugalid 

Mysie path 

Scholars leamed in Islamic legal and religious studies. 
"The rie atached to their names is mostly that of 
Maulana or Маш. 

Commemorating death anniversary of a Suf signifying 
his communion with God. 

Divine revelation. Two ‘typer’ of Wahi are generally 
referred to; wahî mai is che recorded revelation in the 
form of Quran aad is recited during the prayers; wahi 
фу тай or ‘unctecited revelation’ comprises of 
Hadith and Sunnar 


Appendix I: Categories of Hadith 


ipare 1 (a) Categories of Hadith on the basis of the number of its 


Hadih 


[sa Ses | 


Ahad 


| 
sls e шы "m dh 


1. Merwan (Сонысы) 
A hadith chat has been reported by such a large number of reporters ar every level 
‘of transmission that it excludes the possibility of forgery or falsehood. There are 
disagreements between the wadiioniss on fixing the minimum number of 
reporters required for a Hadith to be termed as maman. The numbe:s vary from 
5,12 and 20 ro even 313 each number being justified by a Quranic vese or on 
the basis of some religious account. One of the best known of maar Hadith 
is reported by seventy-iwo Companions and quotes the Prophet as saying that 
Whosoever attributes a false cement зо hira, makes his abade in Hell 


@ [ўы (verbatim transmission) 

A Hadith which is reported in exazdy the same words as Prophet had етей. 
them. Only a handful of traditions qualify the айка of being widely reported 
and sharing rhe same text. Quean—although entirely different as a scripture from 
Hadith collection—in a way, presents an example of verbatim transmission, Н was 
recited by Prophet Muharamad (гин) to his Companions and cransmiteed by 
innumerable reporters both ar the level af Companions and Followers—over 2 
ong period of time, in exactly the same words 


(iî) Маин} (continpovs transmission of the meaning alone) 
Tr does not convey the Hadith in exactly the same words bar only the seme of 
what had been ssid or done by the Prophet. Since this ype of Hadith, too, is 
widely reported, is lnad is nox questioned bur йв relevance in determining legal 
and religious commandments is open to debate. 


APPENDIX I: CATEGORIES OF HADITH 309 


2. Аш (мс) 
їс simply refers to а Hadith which is not reported by enough number of 
transmitters to reach the level of тили. Opinions differ with regard to usage 
and uit of ahad uaditions as valid sources for law and practice. Caliph ‘Umar 
usually asked for two witnesses before accepting an ahed tradition Imam Shaf i-— 
followed by Ahmad bin Hanbal—was the first to assert its authority as valid for 
the purposes of law making and determining the practice of Prophet Muhammad 
(sum). Abu Hanifa finds it only conjecturlly useful and accepts it sparingly 
Malik preferred Qizas over ahad traditions not backed by the practices of the. 
Companions and the Followers 


O) Mashhur (famous) 
lt is reported by three to four narrators at every level of ic transmission but falls 
short of fulling the criteria for имиш 


(i) "Axia (rare) 

‘A tradition whose narrators are пос less than cuo ar every level of transmission. 
“Their number may exceed at particular level(s) but at no level should they be les 
than wa. 


(iii) Gharib (strange) 
A Hadith that has been narrated by 2 single reporter at any one or all levels of 


transmission. Even if at any level of transmission the number of reporters exceed 
by ane, the tradition remains gari. 


Appendix II: Sihah Sarta 
(Six Authentic Collections of Ahadith)' 


The Sabih of Bukhari 
Muhammad bin Abdullah al-Bukhari (d. 870) started his Hadith lessons a: the 
age of eleven, What prompted him to undertake the task of compiling an 
authentic version of Prophet's sayings was a vision he had in which he was fying 
Alcs away from the Prophet. 

He is reported to have learned Hadith from more than a thousand scholars 
For this purpose, he travelled extensively зо Balkh, Samarqand, Nishapur 
Baghdad, Basra, Kufa, Mecca, Medina, Asgalan, Damascus and Egypt. His 
ататеп continued for some four decades, 

"The Sahih was compiled by kim over а period of sixteen years during which 
he sifted through 600,000 traditions He has scared that hz has composed his work 
thrice. In addition to the traditionally- held criteria for ascersaining the soundness 
of a tradition, Bukhari also emphasized the point that there should be ample 
evidence to show the narrator had had che opportunity of personally meeting his 
predecessor fiom whom he is relaying the tradition. The whole book was compiled 
in the Holy Mosque of Medina and during the process Imam Bukhari would offer 
prayers and perform Jaikhara (invoke Divine guidance) for ascertaining the 
soundness of the traditions, 

The number of Ahadith in his collection, excluding those without complete 
imad, ae 7397 of which about 4000 are repetitions. His purpose in repeating 
Ahadith and placing them under different chapters i» to bring to light further 
evidence of the authenticity of Hadith in question and to draw more than one 
practical conclusion from them. 

Al-Daraquimi (d. 995) has attempted to prove the weakness of some 200 
traditions to be found in Sahih Bukhari- Reservations are also displayed over some 
80 narrators thar have found place in the traditions compiled by him. The 
criticism shows that these traditions may not be wholly incorrect but are not Їп 
майа conformity with the criteria laid down by Bukhari. 


The Sabih of Muslim 
Muslim bin al-Haja’s (d. 875) collection of Ahadith was compiled from 300,000 
traditions over a period of almost fifteen years, It is relatively easier co make use 

‘Mach of dic оао for is secon has been taken- among ether works— Fom 
АЕ. Beeston, ТМ, Johnstone, RB, Serjeant, and С.В. Smith (eds), Abi Literature 1e 
the End ofthe Umayyad Period (Carbide, 1983). 


APPENDIX Il; SIHAH SATTA an 


‘of Muslim because the compiler has brought one particular Hadith under a single 
category alone, along wich all the different chains of transmission by which it has 
been reported. He takes pain to mention any change in text or disagreement about. 
the quality of any засан in ies chain, even if such difference is sligbe and does 
mot have а noticeable bearing on the overall meaning and celevance of that 
Hadith. 

li contains some 12,000 Ahadith including 4000 repetitions. Muslim and 
Bukhari ше collectively referred o as а Злу ун, that i two kading authorities, 
on Hadith. The number of traditions that are common to boch Bukhari and 
Muslim number 2326 and are considered to be worthy of most expec 


The Sunan of N 
Nasis (d. 915) work contains over 5000 traditions which are divided into sub- 
chapters and arranged in the familiar lega! order. He is generally placed next to 
Bokhari and Muslim in the hierarchy of authentic Hadith works for his strict rules 
regarding the acceptance of Hadith. 

Like other Hadith scholars, Nasi undertook journeys or siblah 10 learn 
Ahadith of the Prophet. He started travelling for this purpose from the young age 
of fifteen and went to Khurasan, Iraq, Arabia, Syria and Egypt among other 
places. 


The Sunan of Abu Da'ud 
Among Sibah Sani, Abu Da'ud' (d. 388) collection has the maximum number 
of тай опа dealing wich Fiqh. He has selected 4800 traditions from 500,000 
traditions known ro him. Though it contains many weak Ahadith as well but then, 
in those eases, their quali is indicated by the author himself. 


“The Jami of Tirmizi 
Timid d. 892) was a studen of mans Bukhari and Muslim, along with some 
other reputed scholars of Hadith sciences. The quality of che training he received 
is reflected in his work as well. His collection is properly arranged and no 
traditions are repeated. He takes note of he opinion of the jurists as well which 
serves o farther the importance of his work for jurc readings as the bulk of its 
traditions dealing with legal. dogmatic and historical aspects, have generally been 
accepted by the jurists of the main juridical tendencies as the basis of the Islamic 
law. Moreover, Tirmizi significantly contributed to ра sciences by discussing the 
relative starus ofthe narrators in the form of analytical remarks on the degree of 
authenticity of a Hadith. 


"The Sunan of Ibu Maja 
Ibn Majas (d. 886) work was included among Stal Sate in he fifth century by 
Muhammad bin Tahir al-Magdasi because it concains many such traditions thar 
are ner to be found in any other book of Sabah. I has, however, a lower status 
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shan the rest because there are to be found in this ollesion weak radions, sors 
swith shih and kasan ones, There à disagreement among the scholars or the 
number of mustu traditions in this collection. Ton Just ртк che wol ar diis 
four. 

Jn ай, diis work contains 4341 Ahadith of which 3002 exist in other fc. 
collections as well and for the rest the general rule is not to accept these tradition 
without proper seri. 


Notes 


1. There are hundreds of different types of Hadith sciences with cach of its branch + 
separate scence în itself The appendix ойе only basie information about preliminar 
aspect of Hadith sciences, relevant to the present sady Sources Muhamed аат 
Sidi, Мадий Lane [в Origin, Desehpmient and реса Feature Labs, 2001) 
Dr Suhay! Hasan, Ma je Judebers-Macieh(lelsmabad. 2003), 
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Image Ш (3). Maulwi ‘Abdullah Chakralawi’ leter to Маш Allah Yar Khan, 
24 Rajab 1303 ан (29 April 1886). (Courtesy: Muhammad Rafiq Asari) 
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Image 1 (b). зоа (March 1905) 
in favour of Anjuman АМ al-Qur'an 
Lahore to serve as the custodian of 
Chiniyan Wali mosque. 

(Courtesy: Dr Sakhi Sakha Ullah) 
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Image П (с). Khwaja Ahmad-ud-Din 
Amriesari (1661-1930) 
(Courtesy: Dr Sakhie Sakha Ulah 
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post 
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eut 
249 


шаре Ш (e. Khwaja Ahmad ud Din Amritsar 
Jester 1o his son Khwaja Saka’ Ullah (March 1931). 
(Courtesy: Dr Sakhia Sakha Ullah) 
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Image WI (f). Ghai Mehmud 


Faisalabad) 
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Image П (e). Aslam Jayeajpuri 
(1881-1955) (Courtesy: Idara 
тамы) 


image Ш (h). Ghulam Ahmad 
Parwa (1903-1985) 
(Courtesy: Idara Talu'-i-Islam} 
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ge IN (j). Lever from the Presidency co Ghulam Ahmad Parwer indicating 

ial support worth Re 25,000 for some ‘Secret Mision On the margins of 
the later Parwez wrote a comment that no ‘Secret Mission’ had been assigned 
to him by Ayub Kh: 


(May 1964) 
Papers, Кага Тыш” Ја) 


‘Source: Ghulam Ahmad Parwa 
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Image IIL (b. “Те Fundamental Conflict 
Project. 1967 (Source: Ghulam Ahmad Parwee 
Private Papers, Маа Tulle) 
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